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ABSTRACT 
Spiritual Ideals in Non-Formal Rural Development: 
Rationale and Strategies for the Development and Use of 
Analogical Pictographs 
February, 1985 
Peter A. Oldziey, B.A., Wesleyan University 
M. Ed., Ed. D., University of Massachusetts, Amherst, MA 
Directed by: Robert J. Miltz, Ph.D. 
The purpose of this dissertation is twofold. 
First, it seeks to substantiate the inclusion of spiritual 
ideals within the planning and development of non-formal 
education programs. As such, the review of the literature 
will also develop a rationale. This rationale is a 
philosophical and historical investigation of the central 
premises of formal education and the development of an 
alternative philosophical foundation more relevant to the 
problems of rural development. It proposes that the central 
dilemma of the modern epoch is a confusion of first prin¬ 
ciples; that human affairs and the systems designed to serve 
them have been impoverished by the wholesale application of 
a reductionist paradigm. This paradigm works extremely well 
for the physical sciences, but is wholly inadequate when 
applied to human affairs. The humanitarian ideal as enunci¬ 
ated by Socrates and Plato is suggested as a much more 
appropriate paradigm for human service systems. 
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The second purpose of the dissertation is the 
development of some initial educational materials and 
strategies that could symbolize spiritual concepts in a way 
which would permit dialogue with a non-literate population. 
A developmental project operationalizing the theoretical 
premises outlined in the rationale is initiated. This 
project involves the selection of a rural, non-literate 
population and develops symbolical vehicles and educational 
strategies designed to disseminate these concepts to this 
population. This will primarily involve the development of 
a booklet of visual analogies. The target populations are 
selected communities in South Carolina and Georgia comprised 
of members of the Baha'i Faith, a worldwide, independent 
religion. 
The planned methodology is described in Chapter 
III. However, what emerges from the project's development 
is something quite different from what was anticipated at 
the outset. The ''emergent outcomes" enable the author 
to critique the value of empirical models of evaluation 
within non-formal settings. This critique and the results 
of the evaluation are contained within Chapter V. The 
dissertation concludes by suggesting possible approaches to 
evaluation and program structure which are more consonant 
with the philosophical premises enshrined in the 
humanitarian ideal. 
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CHAPTER I 
INTRODUCTION 
You cannot consider wisdom or folly, 
progress or decadence, except in relation 
to some standard of judgment, some end in 
view. Such standards, such ends, when 
widely diffused, constitute the driving 
force of ideas in the history of mankind. 
(Whitehead, 1933:4) 
Statement of the Problem 
Too often, educational program planning, or any 
planning for that matter, does not articulate its 
philosophical premises. Frequently, the theoretical 
foundation of educational planning remains largely tacit or 
implied. There is a danger in this. "You can easily wind 
up where you're heading, rather than where you want to go, 
as the Vermont saying goes. In other words, without an 
investigation of root principles, educational programs can 
be built upon premises which mitigate against the ends they 
were originally designed to serve. Such an investigation 
of root principles is especially important in the fledge¬ 
ling field of non-formal education with its role in rural 
development. It is becoming more and more important, as 
the values and purposes of western material civilization 
are increasingly questioned, that non-formal education 
1 
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planners ask themselves the question: "Development for 
what?" 
Education most often refers to intentional 
programs of education outside of formal schooling which are 
primarily intended to facilitate economic and social 
advance among rural, disadvantaged populations. (Simkins, 
1976) It is largely a response to the inability of formal 
educational systems to achieve the multi-faceted goals of 
rural development: "the equitable distribution of income, 
increased employment, land reform, better health, nutrition 
and housing for all rural dwellers." (Coombs, et al, 
1973: 22 ) 
Long touted as the key to economic development in 
the Third World, formal education was seized upon by 
developing countries and large-scale resources invested 
particularly in secondary and tertiary education. "The 
'outputs' of the educational system were conceived as 
essentially economic—the production of skilled and educa¬ 
ted individuals with the potential to raise productivity in 
key sectors of the economy." (Simkins, 1976:20) What 
formal education succeeded in doing was to create pnvil 
eged, elitist classes who concentrated in the urban centers 
while the masses of the rural poor did not participate m 
the process. However, their expectations of higher wages, 
status, etc. were raised without the realistic hope of ever 
achieving them. In many ways, the developing countries 
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followed the developed countries in creating institutions 
which resulted in achieving very different ends from those 
for which they were created. One of the most thoughtful 
articulations of this peculiar phenomenon is Ivan Illich's 
Deschoolinq Society. (1970) 
According to Illich, society, in the name of 
serving humanity has created institutions which are effec¬ 
tively stifling independence and creativity in order to 
maintain the status quo. Schools, Illich maintains, as one 
of these institutions, tend by their very nature to encap¬ 
sulate rather than liberate; their purpose being to 
perpetuate themselves as institutions. In so doing, they 
engender a sense of dependence on the part of their 
clientele by building a monopoly of education. Education 
and schooling become synonymous. In order to be educated, 
it is assumed you must go to school. If you are not 
schooled, you are not educated. If you are not educated in 
school, you do not advance in society. Yet, our experience 
demonstrates that most human learning occurs casually. A 
child learns to walk, speak, eat, etc., casually. So, with 
the existence of obligatory schooling a very dangerous 
dichotomy is created which divides society into educational 
vs. non-educational activities. 
The very existence of obligatory schools 
divides any society into two realms: some 
time spans and processes, treatments an _ 
professions are "academic" or pedagogic, 
and others are not. The power of school 
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thus to divide social reality has no 
boundaries: education becomes unworldly 
and the world becomes non-educational. 
(Illich, 1970: 24 ) 
Illich goes on to argue that one's own education 
ought to be the sacred responsibility of the individual, 
not governed and manipulated by external forces. Educa¬ 
tional institutions should be so structured as to empower 
and support individuals in their attempts to enhance the 
qualities of their lives rather than dictate a specific 
curriculum. Education is a life-long process, not merely 
confined to a childhood prolonged by schooling. Institu¬ 
tions must engender and support this process, not stifle 
it. 
The recent rapid development of non-formal 
educational systems bespeaks the awakening of educators, 
planners and governments to the need for education of the 
masses. Non-formal education is an effort to reach people 
where they live and work and to support them in enhancing 
the quality of their lives. The number and variety of 
different programs abound. What unifies these different 
programs under the rubric "non-formal education" is 
precisely what the term implies;—they are not like school 
because school does not seem to work toward the goals of 
rural development. 
Experience has already shown beyond a 
doubt that the kind of education-learning 
that is required to transform rural 
societies into a more tolerable, satisfy 
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ing and hopeful place to live is not the 
kind provided by today's urban-oriented 
educational system whose values, prestige 
symbols, incentives and rewards are 
basically incompatible with the fundamental 
goals of rural development and with the 
not inconsiderable values of rural life. 
This level of education implanted in rural 
areas has become mainly a transmission 
belt for moving talent to the cities, not 
a powerful instrument for changing and 
improving rural areas...(Coombs & Ahmed, 
1974,253) 
Though non-formal educators are united on this 
point, there is little discussion on what non-formal 
education actually _is (i.e., its premises and principles). 
Simkins, in attempting to articulate the purposes of 
non-formal education calls for more analysis into "the 
process of education itself." (1976:36) 
Non-formal education programs over the past two 
decades have attempted to directly address the fundamental 
goal of rural development: raising the quality of life in 
rural areas. The majority of programs have developed 
strategies and educational materials designed to address 
basic needs such as health care, food production, literacy 
and village organization. Few, if any, have directed 
themselves toward the transmission of abstract or spiritual 
ideals or concepts such as the nature of man, the nature of 
God, human rights, ethical and moral issues, etc. The 
reasons for this are understandable. First, it is the 
belief of most educators and planners that lower order 
before higher order needs can be 
needs must be met 
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addressed. (Maslow:1968) Secondly, it is extremely 
difficult to organize and symbolize these ideas in a way 
which would permit dialogue with an essentially non¬ 
literate population. However, there is a not insubstantial 
school of thought which believes that such ideals and 
concepts, far from being superfluous, are the very stuff of 
educational program planning in rural areas. (Freire, 
1970; Schumacher, 1973, 1977) 
An investigation of the root principles of non- 
formal education would likely precipitate the inclusion of 
such concepts. 
Purpose of the Study 
In order to facilitate the inclusion of spiritual 
concepts in future non-formal education programs, this 
study will pursue two basic purposes. First, it will 
develop a rationale for such a venture. This will be 
accomplished through a review of the pertinent literature. 
Moreover, in order to build a rationale for the inclusion 
of spiritual ideals in rural development, this study will 
venture into seemingly distant waters. A rationale must, 
at the least, suggest a plausible theoretical framework 
upon which to build a model or conduct a study. Therefore, 
a philosophical exploration of the key ideas supporting the 
concept of non-formal education would be in order. 
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A useful term to introduce at this stage is 
"paradigm". Thomas Kuhn (1970) applied the term to that 
body of theory and tradition which forms the implicit 
foundation of any scientific inquiry. A paradigm exists in 
an a priori relationship to the observation or articulation 
of any scientific "fact". It is essentially the very 
glasses through which a scientist views the universe. The 
concept of "paradigm", however, may be applied to any field 
of human endeavor. It is the basic philosophical under¬ 
pinning, frequently unstated, of any human activity. 
The rationale will seek to unveil the unstated, 
implicit paradigm which underlies modern, formal education. 
Moreover, it will go on to suggest what the author sees as 
the implicit paradigm of non-formal educational structures. 
The rationale will seek to explore the historical antece¬ 
dents of these paradigms. Such an exploration will need to 
move very rapidly across disciplines and epochs. As Alfred 
North Whitehead writes: 
The elucidation of immediate experience is 
the sole justification for any thought; 
and the starting point for thought is the 
analytic observation of components of this 
experience. The true method of discovery 
is like the flight of an aeroplane. It 
starts from the ground of particular 
observation; it makes a flight in the thin 
air of imaginative generalization; and it 
again lands for renewed observation 
rendered acute by rational interpretation. 
(Whitehead, 1929:7) 
The second purpose for this study is the develop- 
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ment of some initial educational materials and strategies 
that could symbolize spiritual concepts in a way which 
would permit dialogue with a non-literate population. 
Therefore, a developmental project operationalizing the 
theoretical premises outlined in the rationale will be 
initiated. This project will involve the selection of a 
rural, non-literate population. It will develop symbolical 
vehicles designed to convey spiritual concepts. Moreover, 
it will design appropriate strategies for disseminating 
these concepts. The study will chronicle the development 
and implementation of these vehicles and strategies and 
seek to evaluate in a preliminary way the degree of 
learning taking place. 
Significance of the Study 
The proposed study will culminate in a three-fold 
end-product: 
1. A rationale justifying the inclusion of spiritual 
ideals in non-formal education program-planning. More¬ 
over, this rationale, in undertaking a philosophical 
critique of modern educational and human service 
systems will lay the groundwork for a philosophy of 
non-formal education. 
2. A booklet of pictorial analogies with an accompanying 
narrative, portraying in visual form a thorough sweep 
of the concepts enshrined in the BahS1f Faith. (Bahd'i 
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communities in the rural South provide an ideal pop¬ 
ulation for this study.) This booklet may be 
significant in the field of non-formal education in 
that it attempts through visual analogy to convey 
non-material, non-concreteconcepts to non-literate 
individuals. As such it may provide some ideas for 
future educational materials developers. Secondly, the 
booklet will be quite significant to the Baha'i 
community. 
Baha'i educational media and methodologies have 
not kept pace with the large influx of rural, semi¬ 
literate or illiterate believers. Most of the media 
currently being produced and published is intended for 
individuals who have relatively high literary sophis¬ 
tication. Yet, the vast majority of Baha'is throughout 
the world are illiterate or semi-literate. This gulf 
threatens to reinforce largely unconscious and inherent 
educational and cultural prejudices within the Bah£ i 
community. Since only those with literary sophisti¬ 
cation have direct access to Baha'i concepts, they tend 
to see themselves superior; while the semi-literate and 
illiterate tend to feel that the Baha'i teachings are 
being withheld from them and that they are consequently 
classified as second rate. Though the Bahd'I Faith 
highly values education and literacy, yet it is also 
built upon the premise of universal participation from 
10 
all strata of society. Therefore, this gap between 
educational need and existing educational resources and 
methodologies is inimical to the basic premises of the 
Bahd'i Faith. New educational media and methodologies 
are needed which are able to convey Bahd'f concepts to 
semi-literate and illiterate believers from a variety 
of different cultures. Furthermore, it is expected 
that the booklet will be published. 
3. The field test of the booklet along with the consequent 
conclusions will generate an invaluable critique of the 
booklet itself as well as suggestions for further uses. 
As a result of the field test and evaluation, an 
accompanying "manual for facilitators" may be developed 
and published as a companion volume to the booklet 
itself . 
The entire proposed study is intended as something 
of a pioneering venture, drawing on scholars and 
sources from widely differing fields in order to gain 
some fresh insight for educational planning, both 
formal and non-formal. The results will either be 
highly innovative or wildly fanciful. 
Limitations of the Study 
Since a major purpose of this study is to develop 
a theoretical rationale, then the project derived from this 
initial rationale must be considered "developmental". As 
such, the process of development should be more informative 
than any planned outcomes. In other words, the study is, 
in a sense, creating the charts to be used in "venturing 
into previously uncharted waters", a route which will 
likely raise more questions than it will answer. This 
venture is not intended to validate the efficacy of the 
theory presented. It is merely an initial probe. The 
evaluation of this probe will, therefore, primarily ask: 
"What other studies are suggested by these results?" It is 
not so concerned with: "Did it work?" The exploration of 
the process of development will be emphasized while a 
detailed analysis of particular outcomes will be left for 
future studies. 
Summary 
Chapter I explored the problem of the lack of 
articulated premises upon which non-formal education 
programs are built. It suggested that an investigation of 
such premises would precipitate the inclusion of spiritual 
concepts within non-formal education programs. In order to 
pursue such an inquiry, two broad purposes were outlined: 
to build a rationale for the use of spiritual concepts 
within non-formal education programs and to develop a pro¬ 
ject which would test in a preliminary way the validity of 
that rationale. 
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The remainder of this document will develop these 
twin purposes. Chapter Two will accomplish a twofold 
purpose. It will review the pertinent literature as it 
develops the rationale for the inclusion of spiritual con¬ 
cepts within non-formal education programs. Chapter III 
will discuss the project itself. It will present reasons 
for selecting the particular population and will also 
present the methodology. Chapter IV traces the development 
of the project through several unexpected outcomes. 
Finally, Chapter V presents the evaluation, conclusions and 
suggestions for further research and study. 
CHAPTER II 
REVIEW OF THE LITERATURE/ 
DEVELOPMENT OF THE RATIONALE 
Scope of the Review 
In order to establish the need for the inclusion 
of spiritual concepts within non-formal education pro¬ 
grams, the review of the literature will pursue a 
philosophical inquiry into the tacit assumptions under¬ 
lying modern human service systems, including education. 
It will investigate the historical antecedents to these 
tacit assumptions and establish that they are contrary to 
the avowed purposes of these systems and not at all useful 
in human service planning and development. 
The literature review will then argue that the 
rational idealism of Plato and Socrates presents a more 
practical set of assumptions upon which to develop rural 
education programs. The life and beliefs of Socrates are 
set forth in detail to exemplify an alternative to the 
scientistic dogmatism which pervades the modern conscious¬ 
ness. Finally, the chapter will conclude by exploring the 
roots of analogy and metaphor and their applicability in 
conveying spiritual concepts to non-literate, rural 
populations. 
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The Need for a Philosophical Investigation 
The renowned anthropologist, Rene Dubos (1974) argues that 
the "world" which we now face is the fabrication of the 
human imagination. Dubos maintains that the gene pool of 
Homo Sapiens has been stable over the last 50,000 years 
and that the evolution which has taken place has been 
cultural. The psychological capabilities of mankind are 
the same the world over. He cites the example of a woman 
from a very primitive tribe who marries an English medical 
intern. In a matter of a few years, she had learned 
English, mothered his children and become a secretary for 
a medical clinic. The point is that human evolution is 
now governed by culture. We are responsible for our own 
destiny. 
Now, if human systems are the creation of human 
minds and if human minds function according to basic 
assumptions about man and the world, it follows that the 
systems which now govern our lives are manifestations, 
articulations of assumptions which man has made about the 
world. It becomes incumbent, then, upon educators and 
planners to take stock, to look philosophically, to 
undertake an investigation of the root principles upon 
which educational systems are built. 
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Economics for People 
E. F. Schumacher in his work, Small is Beautiful, 
builds a cogent and beautiful argument for the need to 
reconsider first principles in the economic sphere. He 
argues that our present society has developed systems based 
upon a materialist philosophy; that we have taken assump¬ 
tions about the world which work very well for the natural 
sciences and brought them to bear on the social sciences 
(including education), those which deal with human systems. 
The result, according to Schumacher, is tremendous damage to 
human dignity, to our own intuitions about what it means to 
be fully human. Furthermore, these materialistic assump¬ 
tions (i.e., that the world and, hence, man, can be fully 
described by discovering and articulating the laws of 
nature) have led to a denial of higher purposes, "metaeco- 
nomic principles,” governing economic activity and to a 
legitimization of the pursuit of wealth for its own sake. 
Acquisition has become the goal of economic activity in the 
personal, corporate and national spheres. Yet, the fact 
remains that, though the Gross National Product may rise, 
individuals still remain frustrated. 
The modern economy is propelled by a 
frenzy of greed and indulges in an orgy 
of envy, and these are not accidental 
features, but the very causes of its 
expansionist success... The Gross National 
Product may rise rapidly as measured by 
statisticians but not as experienced by 
actual people who find themselves 
oppressed by increasing frustration, 
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alienation, insecurity and so forth. 
(Schumacher, 1973:31) 
Schumacher goes on to argue that the economic 
crisis which we face is a human one, a lack of clarity in 
first principles. And that to be of genuine service, 
economics must look to philosophy for a re-articulation of 
its purpose. 
Economics must derive its aims 
and objectives from a study of man... All 
subjects, no matter how specialized, are 
connected with a centre; they are like 
rays emanating from a sun. The centre is 
constituted by our most basic convictions, 
by those ideas which really have the power 
to move us. In other words, the centre 
consists of metaphysics and ethics, of 
ideas that—whether we like it or 
not—transcend the world of facts...The 
task of our generation... is one of 
metaphysical reconstruction ... to under¬ 
stand the present world in which we live 
and make our choices. (Schumacher, 
1973:47, 94, 101) 
Pervasiveness of Reductionism 
No matter where one looks in the contemporary 
field of the "social sciences," those which study man and 
his products, one can perceive very similar trends across 
differing disciplines. Broadly speaking, the predominant 
viewpoint is essentially reductionistic, that all human 
experience can be reduced to particulars and can be 
explained by laws governing their association. This 
attitude has so infused itself in the core of our society 
that it is difficult for us to look objectively at it. We 
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so take for granted, for example, that the goal of eco¬ 
nomic activity is nothing but the increase in production 
as manifested in the GNP, that we do not question the 
assumptions upon which such a goal rests. Human labor, by 
consequence, is nothing but a means to "earn a living" 
(i.e., to acquire material goods), to be endured as a 
necessary burden, rather than as a means to enhance the 
quality of life. 
Education has been reduced to nothing but the 
three R's. When budgets are cut, it is clear where 
priorities stand. The arts and humanities are generally 
discarded as being "luxuries" to the main business. On 
the other hand, millions of dollars are being spent in 
reading programs which reduce the language to nothing but 
phonemes, grammar, syntax, parts of speech, etc. 
"Meaning" and "enjoyment" take a back seat to analysis. 
How many students learn the love of reading? Mathematics 
itself, with such a rich history, becomes nothing but 
formulae and equations. History becomes nothing but 
isolated stories and dates. It is already a commonplace 
assertion by students that "school has no meaning to me." 
Yet, the response has been to reduce the curriculum even 
further. 
A walk into a local welfare department is enough 
to realize the extent to which a reductionist attitude has 
permeated that system. One is struck with row upon row of 
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desks piled with papers and workers scrambling with a 
myriad of forms to meet a deadline. The great majority of 
a worker's time is spent filling out forms. There is 
little face to face contact with clients. The Common¬ 
wealth of Virginia recently completed a time and motion 
study on their agencies and assigned individual caseload 
standards essentially on the basis of the time required to 
fill out forms. It appears, then, in this case that the 
administration's assumption is that social service is 
nothing but forms and money. There is little or no 
mention about uplifting human dignity. No one has the 
time. The science of medicine has made extraordinary 
advances as a result of its adherence to the empirical/ 
reductionist paradigm of physics and chemistry. Conta¬ 
gious diseases have been virtually eliminated. Yet, the 
incidence of cancer, heart disease and other degenerative 
diseases has increased in the past fifty years. There is 
serious question whether the health of the population has 
improved in recent decades. In fact, there is striking 
evidence that health has degenerated while the technical 
virtuosity of medicine has increased. (Bowen, 1977) The 
study of particulars (specialties) in medicine has tended 
to focus more and more attention on isolated organs and 
bones rather than on the person who carries them. The 
parts receive more attention than the whole. In recent 
more and more individuals have become dissatisfied years, 
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with strictly "reductionist" medicine and sought out more 
"holistic" practitioners: chiropractors, naturopaths, 
clinical ecologists, etc. 
Reductionism and Nihilism 
One can go on and on regarding the manifestations 
of this reductionist attitude in the social sciences and 
human service professions; where human experience has been 
reduced to nothing but quantifiable, "concrete," partic¬ 
ular entities which can be studied and analyzed 
empirically. The eminent psychotherapist, Viktor Frankl, 
in his address to the Alpbach Symposium speaks very 
directly to the limitations of a reductionist attitude in 
dealing with human experience. "Reductionism today is a 
mask for nihilism. Contemporary nihilism no longer 
brandishes the word nothingness; today nihilism is 
camouflaged as 'nothing-but-ness'. Human phenomena are 
turned into epiphenomena." (Frankl, 1969:398) 
Frankl goes on to cite the example of a Freudian 
psychotherapist who analyzed a work of Goethe. 
The author portrays to us genius with the 
earmarks of a manic-depressive, paranoid 
and epileptoid disorder, of homosexuality, 
incest, voyeurism, exhibitionism, fetish¬ 
ism, impotence, narcissism, obsessive 
compulsive neurosis, hysteria, megalo¬ 
mania, and so forth. The author seems to 
focus almost exclusively upon the instinct¬ 
ual dynamic forces that underlie the 
artistic products. We are led to believe 
that Goethe's work is but the result of 
pre-genital fixations. Goethe's struggle 
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does not really aim for an ideal, for 
beauty, for values, but for the overcoming 
of an embarrassing problem of premature 
ejaculation. (Frankl, 1969:397) 
To our human sensitivities such an analysis 
appears ludicrous. Yet, the extreme Freudian view of man, 
that human behavior can be reduced to the desire for 
gratification of sexual impulses, permeates western 
society. Reductionism is not a mere intellectual premise 
upon which a few esoteric studies are made, but, rather a 
basic and pervasive denial of higher purposes, ideals and 
values in the whole society. Frankl maintains that the 
acceptance of a reductionist attitude has led to wide¬ 
spread neuroses based on the loss of a sense of individual 
and collective purpose. He writes: 
This situation accentuates a world-wide 
phenomenon that I consider a major 
challenge to psychiatry—I have called it 
the existential vacuum. More and more 
patients are crowding our clinics and 
consulting rooms complaining of an inner 
emptiness, a sense of total and ultimate 
meaninglessness of their lives. (Frankl, 
1969: 399 ) 
Frankl argues that more basic to the human being 
than Freud's pursuit of pleasure or Adler's pursuit of 
power is the will to meaning. His theory grows out of 
years of sub-human existence in a Nazi concentration camp 
where he found that those who survived held on to some 
shred of purpose in their lives. If that shred of purpose 
or meaning in his life was lost, it was only a matter of 
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time before the inmate became sick and died. Ultimately, 
then, Frankl concludes, it is not a matter of conditions 
(environment) upon which a human life depends but rather 
upon the inner life of an individual, upon his beliefs and 
purposes and the choices and decisions made as a result. 
He writes: 
A human being is not one thing among 
others; things determine each other, but 
man is ultimately self-determining. What 
he becomes-within the limits of 
endowment and environment—he has made out 
of himself. In the concentration camps, 
for example, in this living laboratory and 
on this testing ground, we watched and 
witnessed some of our comrades behave like 
swine while others behaved like saints. 
Man has both potentialities within 
himself; which one is actualized depends 
on decisions not on conditions. (Frankl, 
1963:213) 
The Challenge for the Human Service 
This, in a word, then, is the challenge that 
faces not only psychotherapy but rather all the human 
service professions including education. By focusing 
solely on the particulars of human experience, we have 
lost sight of the ultimate meanings which underlie that 
experience. Rather than reacting to conditions which 
prevail in modern society, the human service professions 
must seek to empower individuals to establish or 
re-establish purpose and meaning in their lives. In order 
to accomplish this, they must, through conscious, 
thoughtful effort, articulate the ends to which they are 
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striving. Who is man and why are we serving him? If such 
an effort is not undertaken, the service professions will 
remain superficial, serving cosmetic needs rather than 
real needs. They will be reacting to the prevalent con¬ 
ditions rather than initiating creative and far-reaching 
solutions. Schumacher speaks to this point: 
As a society, we have no firm basis of 
belief in any meta-economic values, and 
when there is no such belief the economic 
calculus takes over ... Nature ... abhors a 
vacuum, and when the available "spiritual 
space" is not filled by some higher 
motivation, then it will necessarily be 
filled by something lower—by the small 
mean, calculating attitude to life which 
is rationalized in the economic calculus. 
(Schumacher, 1973:116) 
The Birth of Modern Reductionism 
It is extremely presumptuous to attempt to 
outline the intellectual history of the western world 
within the scope of this rationale. However, the purpose 
in pursuing an historical inquiry into the evolution of 
certain ideas is to set our present epoch within the 
context of a larger whole so that it is possible to 
elucidate contemporary experience. We have already 
demonstrated that a materialist/reductionist mentality has 
been inappropriately applied to contemporary human service 
systems rendering them ineffective in reaching their 
expressed goals. How have we reached such a state of 
affairs? 
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In order to shed light on this question we have 
chosen to look particularly upon two critical periods. 
The remainder of this section will focus on the 
seventeenth century, the birth of the modern scientific 
genius. The following section will look at the sixth 
century B.C. and attempt to outline the great contribution 
Socrates made to western civilization. Both eras wit¬ 
nessed the introduction of ideas by a few enlightened 
minds which stood in sharp contradiction to the prevailing 
ethos; ideas which have slowly infused themselves into the 
very foundation of our cultural inheritance and which we 
must now investigate and place in their proper 
perspectives. 
Atoms or Angels 
The modern scientific revolt took place against 
the backdrop of medieval rationalism. The scholastic 
philosophers, exemplified by St. Thomas Aquinas, attempted 
to synthesize the rational precision of Aristotelian 
cosmogony with Christian ideology. The result was an 
extremely complex and detailed scheme classifying all of 
existence in its proper link in the great chain of Being 
which extended from the lowliest atom through grades of 
angelic hosts to the ultimate Prime Mover Himself. The 
cosmology of the medieval church was thoroughly rational¬ 
istic, every detail of nature had its place in an ultimate 
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and immutable rational order, hierarchically delineated. 
In other words the rational scheme superimposed itself on 
the perceptions of the European mind. The general 
principles obscured the relations of brute facts. Every 
datum had to fit into the chain. It was, in Whitehead's 
terms, a "rationalistic orgy." Rather than allowing for 
the free play of speculative generalization, reason had 
become narrowly dogmatic and had sapped the vitality of a 
living Faith. 
Concomitant with the protestant Reformation, 
which sought to place faith back in the hands of the 
individual, science sought to claim matter as the ultimate 
reality. The world, therefore, became what we feel and 
see before us; not the fabrication of our fanciful 
imaginations. Consequently, the more we are able to 
disclose the true nature of matter by discovering the 
smallest particles and the more we are able to articulate 
the universal laws governing their association the closer 
we come to unveiling ultimate Reality. Newton actually 
considered himself a theologian in quest of disclosing the 
true nature of God. Whitehead writes: 
There persists... throughout the whole 
period the fixed scientific cosmology 
which presupposes the ultimate fact of an 
irreducible brute matter, or material, 
spread throughout space in a flux of 
configurations. In itself such a material 
is senseless, valueless, purposeless. It 
just does what it does do, following a 
fixed routine imposed by external 
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relations which do not spring from the 
nature of its being. It is this 
assumption that I call "scientific 
materialism". (Whitehead, 1925:17) 
Science, then, did an "about face" on the Middle 
Ages. Rather than elaborate on an a priori unchanging 
order behind the flux of the contingent world (which, by 
the way, was not very useful in explaining why apples fall 
from trees). Science chose to look at brute, irreducible 
matter as the ultimate reality. Observation by the bodily 
senses replaced speculative generalization as the method 
of coming to know that reality. The scientific mind then 
formulated general principles and laws by the process of 
induction. But, herein lies the fatal contradiction in 
the scientific cosmology, what Whitehead (1925) terms the 
"Fallacy of Misplaced Concreteness." Induction itself 
implies the use of reason and a faith in the pre-existing, 
a priori, order and rationality of the universe. The 
observations which a scientist makes are selective, con¬ 
sciously isolated from the infinite welter of experience. 
The scientist, in a sense, knows what he is looking for 
before he looks. He has a sense or "tacit knowledge," 
(Polyani, 1966) of the general notion which the particular 
fact under observation is meant to exemplify.* Therefore 
*Kuhn (1970 ) and Polyani (1966 ) also discuss ^ ^^overy 
fTu-h which auides scientific investigation. Any discovery 
presupposes ffaith that the world operates the way one 
believes it to operate. 
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in repudiating the rationality of the Middle Ages, Science 
clung to a naive faith which transcended the inherent 
contradiction in its methodology. As a result, it became 
as narrowly dogmatic as the overdone rationalism which it 
spurned. Whitehead points out: 
Science has never shaken off the impress 
of its origin in the historical revolt of 
the later Renaissance. It has remained 
predominantly an anti-rationalistic 
movement, based upon a naive faith... 
Science repudiates philosophy. In other 
words, it has never cared to justify its 
faith or to explain its meanings... In some 
respects it was a happy choice. It 
enabled the knowledge of the seventeenth 
century to be formulated so far as physics 
and chemistry were concerned with a 
completeness which has lasted to the 
present time...The narrow efficiency of 
the scheme was the very cause of its 
supreme methodological success. For it 
directed attention to just those groups of 
facts which, in the state of knowledge 
then existing, required investigation. 
(Whitehead, 1925:16-17) 
This narrow creed, furthermore, justified itself 
by the pragmatic test. It worked. Who needed philosophy? 
Science became a closed system within its mechanistic 
theory of nature. Powerful in its explanation of the 
material creation, Science saw no need to investigate its 
assumptions, nor resolve its inherent contradictions. 
This would have been fine had the scientific mentality 
confined itself solely to the study of matter, to physics 
and chemistry. There is nothing wrong with scientific 
As a discipline, a way of thinking, 
reductionism per se. 
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it has proved to be invaluable in understanding and 
utilizing the material world. However, scientific 
reductionism has been over generalized to encompass 
domains where it has very little explanatory power. We 
are no closer; in fact, we are farther away, in providing 
those philosophical maps which answer or give credibility 
and guidance to those questions which haunt us from the 
deepest levels of our being: "What should I do? What am 
I to do with my life?" 
Quantity or Quality 
The reductionist philosophy which permeates the modern 
outlook has caused us to formulate answers to these 
questions in terms quantifiable and appealing to our 
external senses; more rather than better. Since, according 
to scientific materialism, our senses are our only means of 
truly knowing reality, they become the basis of not only 
understanding reality, but of providing meaning to our lives 
Modern man, like his ancestors, has a compelling urge, a 
"will to meaning," to rise above, to transcend the present, 
the everyday. However, because of his belief in reduc¬ 
tionism, nothing-but-ness, he "hopes to do so by growing 
rich, by moving around at ever-increasing speed, by 
traveling to the moon and into space." (Schumacher, 
1973:13) Immediate gratification is the very natural and 
logical outgrowth of such a belief, of such an orientation 
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to the world, of such a "philosophical map." Yet, the 
satisfaction of lower order needs and desires to the 
exclusion of a "higher" purpose, a "higher" order, has 
caused a universal crisis of despair, unfulfillment and 
unhappiness. 
Limits of Reductionism 
Schumacher (1977) discusses the inability of 
scientific materialism to encompass or describe a factor 
in the world called "life." if "m" is to denote brute 
matter, the mineral world, then "m+x" would denote the 
vegetable world by the addition of the life factor, "x". 
He writes: 
This factor "x" is obviously worthy of 
our closest attention particularly 
since we are able to destroy it, 
although it is completely outside our 
ability to create it. Even if somebody 
could provide us with a recipe, a set 
of instructions, for creating life out 
of lifeless matter, the mysterious 
character of "x" would remain, and we 
would never cease to marvel that 
something that could do nothing is now 
able to extract nourishment from its 
environment, grow, and reproduce 
itself, 'true to form,' as it were. 
There is nothing in the laws, concepts, 
and formulae of physics and chemistry 
to explain or even to describe such 
powers. (16) 
The dilemma of the modern epoch becomes 
apparent:—the over generalization of scientific 
dogmatism into spheres of activity where it is not only 
ineffective but destructive. Though the reductionist 
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attitude, with its lucid precision, has given us 
technological supremacy over the natural world, it has 
failed to generate human systems which effectively serve 
human needs. This is particularly relevant in the 
educational sphere. The reduction of formal education to 
a narrow and relatively dogmatic curriculum enshrined 
within institutional walls has created a widespread loss 
of meaning on the part of both teachers and students. 
The result is an "educational crisis" which is pervasive. 
Yet, we blindly move on (as if using a hammer to paddle a 
canoe), not choosing to investigate the assumptions upon 
which we make decisions, not investigating the ends to 
which our activities are striving, not realizing that 
scientific materialism itself rests upon an implicit 
faith in the ultimate a priori order of creation. For, 
in order to investigate these underlying assumptions we 
must step outside the sphere of science and employ 
philosophy. Schumacher writes: 
The (philosophic) maps produced by 
modern materialistic Scientism leave 
all the questions that really matter 
unanswered; more than that they deny 
the validity of the questions. The 
situation was desperate enough in my 
youth half a century ago; it is even 
worse now because the ever more 
rigorous application of the scientific 
method to all subjects and disciplines 
has destroyed even the last remnants of 
ancient wisdom—at least in the western 
world. (1977:4-5) 
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The ancient wisdom" of which Schumacher speaks 
is the legacy of the of the classical Greek philosophical 
tradition. Standing pre-eminent as the father of 
philosophy is the venerable Socrates who not only 
articulated the questions which have guided philosophic 
inquiry over the past 2500 years but also lived and died 
for the principles he enunciated. It would do well now to 
take a brief look at his life, the issues which he 
confronted, the paradoxes which he resolved and the 
implications of the heritage he bequeathed to us. Such an 
investigation will generate the key idea, "the humanitar¬ 
ian ideal," which is much more applicable to the field of 
rural development than is scientific materialism. 
The Life of Socrates 
The life of Socrates has peculiar relevance to 
this current era in the development of modern civilization 
throughout the world. Though he lived 2500 years ago, 
yet, the issues which he confronted in his search for 
wisdom are the self-same issues we are facing today. In 
his youth, Socrates studied with the Ionian philosophers 
who, in rejecting the anthropomorphism of the gods, 
discovered Nature. Where, formerly, thunder and lightning 
was thought to be caused by the anger of a deity, the 
Ionians conceived it to be the result of a blast of wind. 
There was no longer a supernatural background where 
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invisible powers moved the creation. The study of nature 
became the study of what lay before the bodily senses, the 
search for "brute, irreducible matter" and the laws of 
motion which operate apart from any personal agency but 
can be discerned with the use of reason. 
The birth of science in Greece is marked 
by the tacit denial of the distinction 
between two orders of knowledge, 
experience, and revelation, and between 
the two corresponding orders of existence, 
the natural and supernatural. The Ionian 
cosmogonists assume ... that the whole 
universe is natural, and potentially 
within the reach of knowledge as ordinary 
and rational as our knowledge that fire 
burns and water drowns... Science drew the 
conclusion not that the spiritual world 
had been misconceived, but that there was 
no such thing; nothing was real except 
tangible body composed of atoms. The 
result was a doctrine that philosophers 
call materialism. (Cornford, 1932:15 & 
27 ) 
The parallels with the seventeenth century are 
readily apparent. The modern scientific revolution was a 
revolt against the unbridled use of medieval rationalism. 
The birth of science in ancient Greece was a revolt 
against the overpersonalization of the universe with 
anthropomorphic gods. Both were reactions to the hyper¬ 
extension of the human imagination into the world of 
nature. In both situations, too, the pendulum swung to 
the opposite extreme, the tacit denial of a spiritual 
realm. 
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Socrates rejected the Ionian doctrine on two 
accounts: that it was dogmatic in that it did not allow 
for the free play of an imaginative intellect; and, 
secondly, that it was useless in understanding human 
affairs. it said nothing about how to live satisfactorily 
in the world. The Ionian scheme was value-less. 
Socrates, then, came upon a book by the philosopher, 
Anaxagoras, where he stated "that mind was the disposer 
and cause of all." This viewpoint thrilled Socrates 
because he believed that Anaxagoras had placed purpose 
back in the scheme of things; that creation moved as it 
did for a higher purpose, to fulfill an ultimate end or 
design. Socrates read the books of Anaxagoras as fast as 
he could acquire them with tremendous hopes that his deep 
yearnings to understand the meaning of life would be 
satisfied. 
As he sat, on the last day of his life, awaiting 
his execution by poisoning, Socrates reflected on the 
profound disillusionment he experienced in his youth; 
What expectations I had formed, and how 
grievously was I disappointed! As I 
proceeded, I found my philosopher 
altogether forsaking mind or any other 
principle of order, but having recourse to 
air, and ether, and water, and other 
eccentricities. I might compare him to a 
person who began by maintaining generally 
that mind is the cause of the actions of 
Socrates, but who, when he endeavored to 
explain the causes of my several actions 
in detail, went on to show that I sit here 
because my body is made up of bone and 
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muscles; and the bones, as he would say, 
are hard and have joints which divide 
them, and the muscles are elastic, and 
they cover the bones, which have also a 
covering of environment of flesh and skin 
which contains them; and as the bones are 
lifted at their joints by the contraction 
or relaxation of the muscles, I am able to 
bend my limbs, and this is why I am 
sitting here in a curved posture—that is 
what he would say; and he would have a 
similar explanation of my talking to you, 
which he would attribute to sound, and 
. air, and hearing, and he would assign ten 
thousand other causes of the same sort, 
forgetting to mention the true cause, 
which is, that the Athenians have thought 
fit to condemn me, and accordingly X have 
thought it better and more right to remain 
here and undergo my sentence. (Edman, 
1928:164 ) 
This was Socrates reflection on the critical 
moment of his life. For at that point, he rejected all 
hope of finding the meaning of life in a study of the 
natural world and turned inward to uncover and understand 
the order and purposes of human life. This example, 
furthermore, graphically illustrates the limitations of 
reductionism in explaining human behavior. It cannot 
answer the question, "Why?" So, from this moment on, we 
find Socrates conversing not about the world of nature, 
the motion of particles and the origins of the world, but 
rather of human life in society, the meaning of right and 
wrong, the ends for which we ought to live. 
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A Natural Helper 
A detailed inquiry into the evolution of 
Socrates' thoughts would provide an interesting and 
illuminating study of many issues which we now face in a 
troubled world. For, now, as in Socrates' time, there is 
growing disillusionment with the inability of materialism 
to satisfy the deeper urges of individuals to understand 
the meaning and purpose of their lives. A study of his 
quest would guide us in ours. Yet, that must remain for 
another essay. The purpose of this essay is to broadly 
illustrate how Socrates brought his disciples to an 
understanding of wisdom; what constituted this wisdom; and 
why such an understanding is crucial to any modern 
educator or planner who seeks to work with a rural 
development project. 
Plato portrays Socrates as a venerable, old 
figure, walking the streets of Athens, detached from 
concern for material comforts, with a continual entourage 
of youthful admirers. Socrates particularly attracted the 
youth who, in attempting to break from parental authority 
and amorality of social constraint to a sense of their own 
identity in the world, saw in Socrates a true master, "an 
extraordinary personality, calm and secure in the 
possession of a mysterious wisdom." (Cornford, 1932:44) 
He never silenced their youthful questioning but 
continually urged them to think for themselves. He helped 
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them to reach beyond the narrow constraints which society 
imposed on them toward an investigation of the ends toward 
which they were striving. "Taking life as a whole, he 
asked which of the ends we pursue are really and intrin¬ 
sically valuable, not mere means to something else we 
think desirable." (Cornford, 1932:34) it was this 
fundamental question which Socrates asked all with whom he 
came in contact and which caused discomfort in those who 
pretended to have attained to a complete understanding of 
life and were satisfied in their complacency. 
"Know Thyself": The Humanitarian Ideal 
The greatest end toward which one may strive, 
according to Socrates, lies in the process of perfecting 
one's soul. Nothing else, he felt, could lead to true 
happiness. All other ends were either beyond the control 
of the individual or were transient (i.e., pursuit of 
wealth, fame, glory, honor, etc.). This end alone did not 
depend on the conditions in which an individual found 
himself. Furthermore, this goal was eternal; it could not 
be taken away. In fact, Socrates wagered his life on this 
assertion. 
Men of Athens, I honour and love you; but 
I shall obey God rather than you, and 
while I have life and strength I shall 
never cease from the practice and teaching 
of philosophy, exhorting any one whom I 
meet and saying to him after my manner: 
You, my friend, —a citizen of the great 
and mighty and wise city of Athens, —are 
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you not ashamed of heaping up the greatest 
amount of money and honour and reputation 
and caring so little about wisdom and 
truth and the greatest improvement of the 
soul, which you never regard or heed at 
all? And if the person with whom I am 
arguing, says: Yes, but I do care; then 
do not leave him or let him go at once; 
but I proceed to interrogate and examine 
and cross-examine him, and if I think that 
he has no virtue in him, but only says 
that he has, I reproach him with under¬ 
valuing the greater, and over-valuing the 
less...! tell you that virtue is not given 
by money, but that from virtue comes money 
and every other good of man, public as 
well as private. (Edman, 1928:74-5) 
The perfection of one's soul" was not attained 
by listening to a discourse. Socrates did not lecture on 
perfection, but rather questioned his students, uprooted 
their shallow solutions to ultimate questions, and 
challenged them to individually investigate these 
questions. Socrates urged his students toward a knowledge 
of values; and a knowledge of values is gained not through 
logical discourse, or the disposal of bits of information, 
but rather through direct personal insight. The knowledge 
which Socrates sought to impart was self-knowledge, a 
direct awareness and understanding of one's place in the 
universal scheme and of the inviolate responsibility of 
the individual to make his own decisions, to be morally 
autonomous. Such a view presupposes that every human soul 
is endowed with the capability to directly discern good 
from evil and truth from falsehood; that is, if the soul's 
vision is clear. 
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As with the bodily eye, the soul's vision 
may be clouded and dim, and it may be 
deceived by false appearances. Pleasure, 
or instance, is constantly mistaken for 
good when it is not really good... educa¬ 
tion... is not teaching; it is opening the 
eye of the soul, and clearing its vision 
from the distorting mists of prejudice, 
and from the conceit of knowledge which is 
really no more than second-hand opinion. 
(Cornford, 1932:47) 
Herein lies the gift which Socrates gave western 
culture, the articulation of an immortal soul which 
transcends the world of appearance, which is completely 
autonomous and free from the external conditions in which 
it is placed, and which can potentially gain a direct 
insight into the ultimate worth of any given situation. 
We owe more than we can tell to this discovery. Our very 
notion of human freedom and dignity derives from this 
discovery. For, if an individual soul is free to make 
choices based on ideals directly intuited from experience, 
then it follows that society ought to encourage and 
respect the right of the individual to make his own moral 
choices, to perfect his own soul, to be self-determining. 
Trust and respect for another's personal quest is a 
consequence of this assumption. The "inviolable rights" 
propounded by the Constitution of the United States are 
derivatives from the assumption of a self-determining 
autonomous human soul. 
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Problems and Paradoxes 
The problems which concerned Socrates were 
insoluble, just as all specifically human problems are 
insoluble. He concerned himself with the central 
paradoxes of human life. These are divergent problems 
which are not resolved with simple solutions. Physics and 
chemistry, in fact the whole of the materialist/ 
reductionist view, seeks to pose soluble problems and 
proceeds to find solutions. As such, as problem which 
cannot be resolved logically is not a true problem and is 
summarily discounted as unworthy of attention. However, 
the essential problems of human life and consequently of 
rural development are divergent, paradoxical (i.e., 
justice and mercy, feeling and form, freedom and 
discipline, mind and body). These paradoxes cannot be 
solved by establishing a correct formula, but can only be 
transcended through the pursuit of "perfecting one's soul." 
"Justice is (logically) a denial of mercy, and mercy is a 
denial of justice. Only a higher force can reconcile 
these opposites: wisdom. The problem cannot be solved, 
but wisdom can transcend it." (Schumacher, 1977:126-7) 
The Lure of Human Activity 
The mode of transcendence is possible through the 
formulation of ideals which serve as the lure for human 
action. As such they pose a creative tension between 
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actuality and the ideal. An ideal is not a statement of 
observable fact; but, rather a statement of potential. As 
Whitehead succinctly states: "The conduct of human 
affairs is entirely dominated by our recognition of 
foresight determining purpose and purpose issuing in 
conduct.” (Whitehead, 1929:13) 
The humanitarian ideal was first articulated by 
Socrates in his notion of the human psyche, the human soul. 
This was his solution to questions like: "How can we know 
of justice, love, kindness, etc. without being able to 
touch, see, feel or hear them?" He, and later his 
student, Plato, resolved the question by positing the 
existence of an eternal, unchanging realm of ideals, 
accessible to the human soul, the human imagination. The 
essence of the observable world, on the other hand, is 
change. Nothing is stable. Our very bodies are composed 
of an entirely new set of cells every seven years, men and 
women are born and die, societies rise and fall. The 
ideal realm, through the power of imagination, intrudes 
into the swirl of objective reality and patterns our 
experience according to the divine standard. Not only 
does it give shape to external reality but it also guides 
human activity to structure and modify that reality. It 
provides purpose in human activity. We are developing 
toward something. 
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This is not to say that Greek society before 
Socrates nor our own society lacks the concept of a psyche. 
The idea is implicit in the awareness of our very humanity. 
Any conscious individual is intuitively aware of their own 
potential. However, Socrates gave the idea its clearest, 
most articulate form. As such, the idea could be 
consciously utilized to structure external reality. 
Though the ideal had been articulated by Socrates 
and further refined by early Christianity,* it is only 
two thousand years later that we have emerged from 
civilization founded upon the institution of slavery to 
civilization founded upon human freedom and dignity. The 
fabric of human society is complex and does not admit of 
rapid change. The articulation of any ideal is the 
guidepost for subsequent human endeavor. Individuals 
begin to live their lives accordingly, societies begin to 
frame laws, but it is a long time before the generality of 
men internalize the ideal into their very lives. However, 
if the ideal had never been articulated, we would still be 
owning slaves without any pangs of conscience. 
*The reader will note that we have avoided the mention of a 
main, if not the major, source of western ideals; revealed 
religion. Such an admission, the problem of revelation, 
would unnecessarily complicate this essay and will be 
reserved for a later time. In fact, there is some evidence 
that Socrates himself gained his ideas in communion with the 
Hebrew prophets. (Cole, 1979) 
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What is the Constitution of the United States, 
for example, save the statement of ideals—a vision of the 
divine Republic, if you will? it is not a news feature or 
a documentary of events, nor a description of the existing 
reality. The ideals framed therin were articulated while 
the very authors owned slaves and while there were large 
inequities in the distribution of wealth. Yet, the 
authors are no less heroic for their faults, nor is the 
document any less meaningful for the apparent hypocrisy it 
engenders. Rather, it is that much more meaningful 
because it stands as a contrary standard to the existing 
social structure. The Constitution is the gadfly of 
social inertia in this country, stinging our collective 
conscience and prodding us toward the realization of 
democratic ideals. It is the embodiment of "progressive, 
social reform" not a statement of observable, nor even 
attainable facts. 
The Need for a New Foundation 
Hence, we stand at this juncture of Western 
civilization on both sides of the fence at once. That is, 
we have attained a mastery of nature through staggering 
technological feats made possible through the rigid 
adherence to the scientific paradigm of the seventeenth 
century. This paradigm has given us such power over the 
external world that we have applied it beyond the world of 
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things to the world of humans. At the same time we have 
held on to the humanitarian ideal and created institutions 
and systems expressly mandated to engender progressive 
social reform. The problem which confronts us now is that 
the institutions and systems which are mandated to serve 
human needs are operating upon assumptions taken from a 
methodology which was meant to deal with things not people. 
In other words, we say that social welfare is there to 
"help people help themselves," but the structure of this 
humanitarian institution is built upon a materialist 
foundation. We say, "Look, we are spending all this money 
to educate our children and they are dropping out of 
school; to assist our poor and blood flows in the streets; 
to improve health and degenerative disease is on the 
increase. What is going wrong? Should we spend more 
money?" 
More money is not the answer. It will only give 
us larger and more elaborate structures which are already 
proving ineffective. The problem rests with the founda¬ 
tions. The inefficacy of modern human services rests on a 
confusion of first principles. What Daniel Jordan and 
Raymond Shepard (1972) say about education can be 
generalized to the arena of rural development as well. 
The inadequacy of contemporary educational 
philosophy becomes apparent when we look 
for a set of assumptions about the nature 
of man. Because it has not defined 
the nature of man, education is in the 
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untenable position of having to devote 
its energies to the development of 
curricula without any coherent ideas about 
the nature of the creature for whom 
they are intended. what is true about 
curricula is also true about teaching 
methods. Surely the nature of man has 
profound implications for both. To ignore 
these implications is to precipitate a 
crisis. (23) 
And Schumacher (1973) echoes the same point, 
"Needless to say, wealth, education, research and many 
other things are needed for any civilization, but what is 
most needed today is a revision of the ends which these 
means are meant to serve." (294) 
The Socratic Ideal and Rural Development 
It appears to this author that the field of 
non-formal education is a recent articulation of the 
Socratic paradigm, an affirmation of the humanitarian ideal 
in the face of a formal educational technocracy which is 
essentially reductionistic. This becomes readily apparent 
when one investigates the work of Paulo Freire, one of the 
foremost theoreticians in the field of non-formal educators. 
A myriad non-formal education projects have been fashioned 
upon his concept of "conscientizacao" (1970) 
The central goal of Freire's pedagogy is the 
recognition of the inviolable freedom and dignity of each 
individual reaching to the "humanization of all men." He 
does not look upon the "rural masses" as objects of manip¬ 
ulation by the ruling economic elite, but rather as "beings 
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in the process of becoming—as unfinished, uncompleted 
beings in and with a likewise unfinished reality." This 
assumption about human-kind hearkens back to the Socratic 
notion of a transcendent psyche in constant development 
toward an ideal end. Freire would call this psyche 
"consciousness" and the process of its development is 
fueled by the twin processes of reflection and dialogue, 
precisely the very processes Socrates utilized in his 
pedagogy. "I cannot think for others or without others, 
nor can others think for me. Even if people's thinking is 
superstitious or naive, it is only as they rethink their 
assumptions in action that they can change." (Freire, 
1970:100) Moreover, it is insufficient that reflection 
alone occurs. It must be joined to effective action 
flowing from reflection. This dual process will lead 
toward true human liberation. 
Freire's pedagogy also demands certain ingredients 
of a spiritual (non-material) character: faith, love and 
trust. The belief or faith in the dignity and capacity of 
any human being to critically reflect upon their existen¬ 
tial situation must precede any educational effort. 
Faith in man is an a priori requirement 
for dialogue; the "dialogical man" 
believes in other men even before he meets 
them face to face...Without this faith in 
man, dialogue is a farce which inevitably 
degenerates into paternalistic manipula¬ 
tion. (Freire, 1970:79) 
Moreover, the educator who endeavors to engage in 
45 
true rural development must trust in those he wishes to 
serve: 
It is necessary to trust in the oppressed 
and in their ability to reason. Whoever 
lacks this trust will fail to initiate (or 
will abandon) dialogue, reflection and 
communication, and will fall into using 
slogans, communiques, monologues and 
instructions. (1970:53) 
Finally, Freire's entire pedagogical process is 
undergirded by love: 
Dialogue cannot exist, however, in the 
absence of a profound love for the world 
and for men...Love is at the same time the 
foundation of dialogue and dialogue 
itself. 
Very often in the writings of other non-formal 
educators and rural development planners, the radical 
political elements of Freire's thought are emphasized to 
the exclusion of the spiritual ideals which he elucidates. 
For it is these elements of his work which bring clarity to 
his philosophical premises and which ultimately substan¬ 
tiate the efficacy of his work as well as those projects 
based on his work. The success of this theory of pedagogy 
testifies to the efficacy of the humanitarian ideal in 
rural development. Needless to say, Freire's conviction in 
this ideal is akin to that of Socrates and gives his ideas 
a special power. He sees the potential of adherence to 
this ideal to recreate the world order; in essence, to 
replace the materialistic paradigm of modern civilization. 
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I am excited by a process of reflection 
which is set in a thoroughly historical 
context, which is carried on in the midst 
of a struggle to create a new social order 
and thus represents a new unity of theory 
and praxis,...a rediscovery of the 
humanizing vocation of the intellectual, 
and demonstration of the power of thought 
to negate accepted limits and open the way 
to a new future. (1970:13) 
Freire's theory of pedagogy has been widely 
applied as the theoretical foundation to a myriad of 
non-formal education projects. Freire's focus as well as 
most of the projects following his, has been on literacy in 
developing areas. However, Freire's theory as well as the 
key idea or paradigm which it exemplifies can also generate 
other specific applications of non-formal education which 
have not received much systematic attention. For example, 
if we assume that all individuals have the capacity to 
transcend their immediate circumstances, to reflect 
critically and to apply their reflections in practice and 
that such an exercise is essential in an individual's 
development toward a more complete humanity, then it 
follows that non-formal education projects could involve 
participants more in explorations of questions regarding 
the nature of man, as well as ideals and purposes which are 
intrinsically valuable, and their applications to daily 
life. The purpose of such explorations would be to assist 
participants in freeing themselves from the bondage of the 
materialist/reductionist paradigm where things determine 
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each other toward an awareness of each individual's 
potential for self-determination; or in Maslow's term 
"self-actualization" (1968). These explorations would help 
individuals in impoverished areas to transcend the 
oppressive conditions of their environment toward the 
realization that true human freedom and dignity ultimately 
rests on "decisions not on conditions." (Frankl, 1963:213) 
If the goal of rural development is not merely economic 
expansion, but rather to assist individuals toward an 
expression of a more complete humanity, then the explor¬ 
ations of topics mentioned above should become more a part 
of non-formal education programs in developing areas. 
These explorations, these themes, have tradition¬ 
ally been a part of religion. Unfortunately, in the hands 
of bureaucratic churchmen, these themes have become the 
vehicles of oppression and domestication rather than 
liberation and humanization. Too often, clergy imposed the 
dogma of ideals upon a population, rather than use those 
very ideals for the upliftment and liberation of a popula¬ 
tion. The fault lies not with the ideals themselves, but 
rather with the motives of the clergy and the process of 
the pedagogy. The former were often self-seeking motives 
of power and prestige, while the latter were often didactic 
processes, with little or no opportunity for dialogue and 
discussion. As a result of the widespread imposition of 
these ideals as an instrument of oppression by bureaucratic 
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churches in rural areas, non—formal educators have largely 
side-stepped these ideals and focussed primarily on the 
development of health care, literacy, agriculture and, to 
some extent, political consciousness. However, as has been 
discussed above, these humanitarian and spiritual ideals, 
when wedded to appropriate processes, are the very frame¬ 
work for a true liberation of the rural poor. Freire, 
himself, saw an active role for religion in rural 
development: 
I am more and more interested in working 
with theologians. In my point of view, 
theology today has many things to do. 
That is, from my point of view theology is 
not something superfluous. No, on the 
contrary. But, it is obvious. I don't 
mean a false theology... but a theology 
which is part of anthropology, which is 
engaged historically in order to discuss, 
for example, the word of God, and our 
relations with the very word of God. 
(Mackie, ed., 1981:68) 
Another problem which has made it difficult for 
non-formal education to engage in exploring the concepts 
embedded in the humanitarian ideal, is that they are quite 
abstract while the participants in development projects are 
often illiterate. Though it is relatively easy to draw a 
picture illustrating health care tips, it is another matter 
to illustrate justice or love or the nature of God. The 
remainder of this chapter, will explore a mechanism by 
which those concepts can be expressed to a non-literate 
audience. 
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Awakening Self-Awareness 
Close observation discloses that most of 
us, most of the time, behave and act 
mechanically, like machines. The 
specifically human power of self- 
awareness is asleep, and the human being, 
like an animal, acts—more or less 
intelligently—solely in response to 
various influences. Only when man makes 
use of his power of self-awareness does he 
attain to the level of a person, to the 
level of freedom. At that moment he is 
living, not being lived. (Schumacher, 
1977; pp. 29-30) 
What E. F. Schumacher in the above quotation 
observes is a common phenomenon of the modern epoch is 
especially true of the masses of poor, non-literate people 
throughout the world. Paulo Freire, in his seminal work. 
Pedagogy of the Oppressed, outlines the historical process 
of dehumanization which has locked modern society into an 
oppressor-oppressed cycle. There are those who have; and 
there are those who have not. Freire maintains that the 
cycle of oppression entraps both oppressor and oppressed 
alike. The problem, according to Freire, is one's existen¬ 
tial situation. As a solution, he suggests a pedagogical 
process centered around the goal of conscientizacao, or 
critical awareness of one's situation. Conscientizacao, 
then, according to Freire, is the first and indispensable 
step toward human completion; toward true human freedom. 
The ability to transcend one's immediate circumstances and 
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to redirect one's actions according to purpose is a 
uniquely human capacity. 
As was mentioned in an earlier chapter, this 
capacity is the central core not only of Freire's work, but 
of Schumacher, Whitehead, Socrates and a myriad other 
thinkers who have looked toward a fuller expression of 
human potential in society. Yet, the process of transcen¬ 
dence demands a vehicle. That vehicle is the symbol. 
...in order to build up a truly human 
universe, that is, a world that is known 
rather than merely reacted to, man 
requires a....tool—an instrumentality 
that is suited for, and enables the 
realization of those operations consti¬ 
tuting the activity of knowing. This 
instrumentality is the symbol. 
Symbols can be formed for, and 
employed in the cognitive construc¬ 
tion of the human world because they 
are not merely things on the same 
level as other existents; they are, 
rather, entities which subserve a 
novel and unique function, the 
function of representation. (Werner 
and Kaplan, 1963:p. 13) 
The symbol is the tool by which an individual is 
able to reflect upon and, thereby, transcend his or her 
immediate circumstances. It enables the world to be known 
rather than merely reacted to. As such it is an extremely 
powerful tool because it permits the world to be represen¬ 
ted and, thereby, manipulated. Therefore, it becomes 
readily apparent that the absence of symbolic vehicles can 
entrap a human being in the immediacy of experience; a 
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continuous present with little past or future. Jonathan 
Kozol captured this sentiment in the revealing title of his 
recent book on illiteracy, Prisoners of Silence (1980). 
Moreover, Freire's own pedagogy begins with an investiga¬ 
tion of "generative themes" which are explained by means of 
sketches or photographs of scenes of an individual's 
environment. Freire calls these photographs or sketches 
"coded existential situations" (1970:96) which the 
illiterate viewer decodes; thereby imbuing the picture with 
meaning and creating a symbol, a representation of reality, 
which then permits reflection and purposeful action. It 
should be noted here that symbols are not static preformed 
entities. Rather, the act of symbol formation is creative 
each time one entity is established to represent another. 
Werner and Kaplan explain that the mere resemblance or 
similarity of one entity with another does not in itself 
establish a symbolic relationship. It is rather an 
intentional act by the individual himself which establishes 
such a relationship. 
Expressive similarity of two entities does 
not suffice to establish one of the 
entities as a symbolic vehicle for the 
other: expressive similarity obtains 
between many entities without these 
entities being conceived in a symbolic 
relationship. In order for a symbolic 
relationship to be established, an 
intentional act of denotative reference is 
required; it is this act which culminates 
in one entity being "taken" to designate 
another and which transforms an expressive 
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entity into a symbolic vehicle. (Werner 
and Kaplan, 1963:p. 21) 
Freire realized this principle in establishing his 
pedagogy. Rather than immediately introduce written 
language to an illiterate population, he began by estab¬ 
lishing a semantic correspondence between two entities, one 
which represented another (i.e., the sketch or photograph 
represented the existential situation of the illiterate). 
Once the symbolic relationship had been established, once 
personal meaning had been infused into the symbol, Freire 
merely substituted the written word as the symbolic vehicle. 
Had he begun with written words, they would have appeared 
as so many confusing, meaningless lines on a page. 
However, the genius of Freire's approach to illiteracy is 
that he begins with the process of symbol formation. His 
assumption is that the "oppressed” consciousness is a 
reactive consciousness; historically denied access to 
symbolic vehicles to transcend immediate experience; and, 
thereby trapped in reacting mechanically to the stimuli of 
an eternal present. He seeks to awaken that consciousness 
to a realization of its symbol-making potential and as a 
consequence, to purposeful action in the world. Werner and 
Kaplan, in their classic analysis of symbol formation 
articulate the creative, organic nature of this process: 
The act of denotative reference does not 
merely, or mainly, operate with already 
formed expressive similarities between 
entities. Through its productive nature 
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it brings to the fore latent expressive 
qualities in both vehicular material and 
referent that will allow the establishment 
of semantic correspondence between the two 
entities. It is precisely this productive 
nature of the denotative act that renders 
possible a symbolic relation between any 
entity and another. Such a possibility 
could never be realized if one were 
dealing with static entities, namely, the 
symbolic vehicle as an end product and the 
referent as a preformed "thing out there". 
It is only realized because it rests on 
twin form-building processes, one directed 
towards the establishment of meaningful 
objects (referents), the other directed 
towards the articulation of patterns 
expressive of meaning (vehicles). (Werner 
and Kaplan, 1963:pp. 21-22) 
The problem of conveying spiritual concepts in the context 
of rural development is therefore, the problem of a 
non-literate population engaging in the development of 
symbolic vehicles to represent those concepts. This task 
becomes especially challenging when one attempts to 
symbolize non-material entities in a non-linguistic form. 
How does one symbolize the idea of justice or the idea of 
service? 
Analogy and Metaphor 
The noted developmental psychologist, Jean Piaget, 
in his book, Play, Dreams and Imitation in Childhood, 
(1962) traces the origin and development of the symbolic 
function. Many psychologists feel that symbolic activity 
appears suddenly with the advent of language and relies 
upon linguistic symbols. Piaget takes a broader stance and 
54 
poses himself the task of bridging the gap between the 
sensory-motor period and operational thought. He assumes 
there is continuity in the development of intelligence; 
that it is possible to trace the transition from the 
sensory-motor stage to the beginnings of representation. 
By so doing, he demonstrates that all mental functioning, 
including language, is subordinated to the development of 
the symbolic function. 
The renowned philosopher, Ernst Cassirer, in 
developing a theory of mind, comes to a similar conclusion. 
He, too, places language in a subordinate role to the 
symbolic function. In developing his theory, Cassirer 
looks to myth and to the human attitude which produces it. 
The mythic mind confronts the world as an unnamed totality, 
a dark hole without the light of consciousness. The 
process of myth-making is the very process of deriving 
parts from the whole, the process of "culling and sorting 
out individual forms". (Cassirer, 1953:p. 13) Prior to 
its capacity as a vehicle for discursive thought, language, 
too, must first make the distinctions by which it will 
subsequently form classes and concepts; it, too, must carve 
out units of meaning from the undifferentiated totality. 
Thus, Cassirer states that myth and language have a common 
foundation in the theory of mind; and their commonality 
lies in the "processes of involuntary and unconscious 
conception". (Cassirer, 1953:p. 16) This capacity for 
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"unconscious and involuntary conception" appears to be the 
most fundamental property of the human mind. One needs 
only to listen to the autistic speech of children which 
seems to proceed for no other reason but the sheer 
expression of ideas or watch the symbolic play of children. 
A simple cloth becomes now an airborne monster, now a 
person, now a cave. The child's mind is continually 
transforming sense impressions into ideas, symbols, 
concepts and placing them into every juxtaposition 
imaginable. It is just this capacity of the human mind 
which confronts the world and bestows upon it the light of 
names. 
Both Piaget and Cassirer as well as Werner, 
Kaplan and others theorize that this process of symbolic 
development proceeds by means of analogy and metaphor. 
Simply, the mind uses what is known to venture into the 
unknown. In so doing, known symbols are placed in novel 
juxtapositions to "describe" a new experience or concept. 
Piaget argues that metaphors are pre-verbal and derive from 
the child's capacity to imitate. These early imitations 
serve as "symbolic schemas" to the child who then places 
them in novel juxtapositions to gain an "understanding" of 
his world. 
From an historical standpoint, Cassirer argues 
that primordial metaphors took the form of myth and that 
the myth-making capacity of mankind was his collective 
56 
ft 
means of venturing from the known to the unknown. 
Initially, language was wed to mythic experience. The name 
and the object were experienced as one. As language 
linguistic symbols have become more and more 
transparent as they have been used to denote objects and 
their relations at higher and higher levels of abstraction. 
Cassirer concludes that we lose something when language 
becomes a structure of transparent symbols. We lose 
something of the "the wealth and fullness of immediate 
experience". Cassirer sees a regeneration of language 
through the use of artistic metaphor (visual and poetic). 
Such metaphors give language a vitality which logical and 
technological uses do not. All this is to say that 
Cassirer implies that the structure of metaphor is basic to 
the structure of the mind. Language itself is built upon 
this structure. 
From the foregoing discussion it appears that the 
symbolic processes and analogical processes of humankind 
are very closely tied; that the symbolic function derives 
from the capacity of man to venture into the unknown by 
means of metaphor. Therefore, the use of analogy or 
metaphor to symbolize spiritual concepts should, theoret¬ 
ically, at least, have a fundamental and, in a sense, 
pre—linguistic appeal to the human imagination. As such, 
analogy and metaphor should permit the transmission of 
unschooled, non-literate audience. spiritual concepts to an 
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This notion is a radical departure from that school of 
thought which views conceptual thought to be built solely 
upon a foundation of "discursive" language. rather, it 
sees spiritual concepts as accessibly to the human 
imagination through metaphorical language and other 
metaphorical media. 
There is no need to dwell on this fundamental 
point; for it may result in belaboring the obvious. 
Societies throughout history have transmitted their beliefs 
and values by means of stories or myths. The meanings of 
these stories and myths go beyond the words. The concepts 
are suggested metaphorically rather than explained. The 
parables of Jesus are a prime example. His audience was 
essentially non-literate. The meanings he sought to convey 
were abstract, spiritual. To convey these concepts he used 
language which was highly metaphorical. Yet, His stories 
conveyed their meanings, then, as they continue to do so 
today, to all manner of audiences, literate and non¬ 
literate. Again, this example suggests that metaphor and 
analogy are fundamental conveyors of meaning because they 
appeal to basic structures of the mind. Sophisticated uses 
of discursive language or other sophisticated symbol 
systems are not always necessary nor appropriate to convey 
sophisticated concepts. 
If metaphor and analogy are so basic to the 
symbolic capacity, any attempt to symbolize or represent 
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spiritual concepts should be built upon a foundation of 
metaphor and analogy. With this premise, the problem 
becomes choosing the appropriate medium to represent the 
analogies and choosing the appropriate analogies to be 
conveyed. These choices will obviously depend on the 
particulars of the specific project: the culture, the 
goals of the project, etc. 
Summary 
This chapter endeavored to review the pertinent 
literature and to address three central themes of the 
dissertation. First, the underlying assumptions of 
contemporary human service systems were investigated and 
their appropriateness challenged. They were shown to be 
inadequate to generate fruitful planning and evaluation of 
educational programs. 
Secondly, an alternative philosophical foundation, 
the humanitarian ideal, was proposed. Using the life of 
Socrates, as an example, the appropriateness of this 
theoretical foundation to modern educational program 
planning was established. Moreover, it was suggested that 
non-formal education, in breaking away from formal 
educational structures is essentially, albeit implicitly, 
employing the Socratic ideal in developing programs. As 
such, a more explicit embrace of the Socratic ideal by 
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non-formal education planners would yield the inclusion of 
spiritual concepts in program development. 
Finally, the chapter resolved the problem of 
conveying abstract, spiritual concepts to a non-literate 
audience by exploring the role of analogy and metaphor in 
such a process. The essential problem is that the world's 
rural poor are entrapped in an existential wasteland 
without the means to transcend their immediate circum¬ 
stances. Analogy and Metaphor were shown to be 
particularly appropriate symbolic vehicles for this 
essentially non-literate population. In fact, traditional 
societies employed these vehicles in their myths and 
stories to structure the unknown cosmos and orient 
themselves in the world. Since metaphor and analogy are so 
basic to the human symbolic capacity, the problem of 
conveying spiritual concepts to a non-literate audience 
becomes the problem of discovering the appropriate 
analogies and choosing the appropriate non-verbal medium in 
which to convey them. 
The following chapter will discuss the choice of 
the project to test in a preliminary way the validity of 
these premises. It will first outline the methodology to 
be employed and, then, explore in detail the components of 
that methodology: the choice of the project, the choice of 
the population, the development of the medium and the use 
of facilitators. 
CHAPTER III 
PROJECT AND METHODOLOGY 
Methodology 
In order to test the validity of the premises 
established in the previous chapter, a non-formal education 
project among a rural, non-literate population needed to be 
developed. The development of this project would need to 
incorporate several stages. These stages, along with their 
essential components, are outlined below: 
1. Choice of project - 
Since the use of spiritual concepts within educational 
program planning is not a universally recognized need, 
the options available for testing purposes are rela¬ 
tively circumscribed. On the other hand, within those 
communities which recognize the need for spiritual 
education (primarily religious communities), the use 
of non-formal approach to education would be quite 
novel. Therefore, the ideal project would involve a 
community which not only recognized the need for 
spiritual education, but was also open to a non-formal 
approach. 
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2. Choice of the Population - 
Within this community, a specific population of rural, 
non-literate individuals would be chosen. 
3. Facilitators - 
In order to carry out the educational project, a team 
of facilitators would also be chosen from the 
community. The use of facilitators is commonplace 
among non-formal education projects worldwide. 
(Etling:1975 ) These facilitators would form the 
frontline outreach of the project. Obviously, the 
facilitators would need to be trained prior to their 
going out into the field. 
4. The Medium - 
As outlined in the previous chapter, the problem of 
conveying abstract, spiritual concepts to a non¬ 
literate audience is one of conveying analogies and 
metaphors in a non-literate medium. The choice of 
that medium and the criteria for the choice are 
discussed in detail later in this chapter. 
5. Interaction - 
After being trained, the facilitators will carry the 
medium into the field. Their approach to the 
population will need to be flexible. Their inter¬ 
action with the population will be governed by the 
principle of dialogue (Freire:1970 ). Their goal will 
be to enable the individuals involved to incorporate 
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the spiritual concepts into their own lives. Each 
facilitator will form two groups of five individuals. 
With one group, the interaction will not involve the 
use of the medium. With the other group, the 
interaction will involve the use of the medium. 
6. Evaluation - 
An informal oral test will be developed to be admin¬ 
istered both as a pre-test and post-test to both 
populations. This test will be designed to measure 
the comprehension of the concepts being discussed as 
well as their personal meaningfulness and applica¬ 
bility to daily living. The results of these tests 
will be shared at a summative session with the 
facilitators following the field test. At that time, 
the author will also administer a self-report 
questionnaire on the facilitators themselves to 
ascertain the impact of the new methods and materials 
in their work. Are they more satisfied? Do the 
materials and methods facilitate communication? Will 
they continue to use them? Finally, a general 
discussion will be held with the facilitators to 
generate suggestions for improvement, further study 
and different uses for the material. The three 
sources of data (pre and post-tests, facilitator 
questionnaire, and summative discussion) will be 
compiled and analyzed in the final chapter of the 
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proposed study. The remainder of this chapter will 
discuss the first few components of the methodology. 
The following chapter will discuss the interaction 
component. 
The Project 
The choice of a specific project was not difficult. 
The worldwide religious community of which the author is a 
member, the Bah^'f Faith, currently faces a major educa¬ 
tional challenge; that of conveying a body of abstract 
spiritual and social concepts to hundreds of thousands of 
non-literate members worldwide. 
Unlike any other major world religion, the Baha'i 
Faith is seeking to develop a worldwide community without 
the use of a clergy or a priesthood. This one fact alone 
presents a series of unique challenges to this modern-day 
religious community in a world the majority of whose 
inhabitants are illiterate or semi-literate. 
Most other religious communities rely on a select 
few of their adherents, clergy or priests, to become 
particularly knowledgeable in the tenets as well as the 
administration of their religious community. These clergy 
or priests then provide a twofold function for the 
community. They become leaders of the community in an 
administrative sense as well as primary educators of the 
community in the tenets of the religion. This combining of 
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the administrative and educational leadership in the figure 
of a single individual often creates an attitude of 
dependence on the part of the followers toward the clergy, 
especially in areas of low literacy. Furthermore, it 
creates a dichotomy between the "lay" masses of a religion 
and the elite priesthood or clergy who serve as interme¬ 
diaries between the masses and the Source of their beliefs. 
This dichotomy further reinforces the dependent status of 
the lay followers. 
This dual role of the clergy was wholly under¬ 
standable in an age when educational media was scarce and 
only the province of the elite. However, in an age of 
increasing access to such media, as well as in an age of 
increasing awareness of individual and societal potential, 
this role is of questionable value. 
The Baha'i Faith, on the other hand, envisions a 
worldwide community where the functions of administrative 
authority and educational leadership are separate. The 
former is not vested in individuals, but rather in 
institutions which are raised through universal election 
from the grassroots. Each local community has its own 
institution, the Local Spiritual Assembly, which is 
composed only of residents of that community. No one 
individual in the Baha'i community, including the indi¬ 
vidual members of the Local Spiritual Assembly, has any 
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authority over another. Only the institution acting as a 
corporate entity has authority. 
Since administrative authority is vested in 
institutions which are raised from the grassroots of a 
local community, this places unique and challenging 
responsibilities upon Bahd'f educators. Not able to rely 
on any individual authority which they wield over the 
believers, these educators must seek ways to empower the 
local believers to create their own community within the 
worldwide Bahd1f framework. They must seek to inculcate 
within the local believer that vital sense of personal 
responsibility which will enable him or her to actively and 
knowledgeably participate in the affairs of the community. 
In a word, the Bahd'f educator seeks to establish a 
self-sufficient community built upon the active participa¬ 
tion of all strata of its membership. 
Another premise of the Bahct'f Faith, which 
compounds the challenge of Baha'i educators, is that 
cultural diversity should not only be valued, but 
encouraged. Therefore, Bahd'f educators as well as their 
educational media must be respectful of the particular 
culture with which they are involved. Until recently, this 
challenge had remained primarily unmet; largely because the 
Baha'i Faith was being taught to individuals from the 
metropolitan areas throughout the world. In these areas, 
there is a relatively homogenous approach to education 
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(i.e., reading, writing, didactic teaching, etc.) which 
spans the variety of metropolitan cultures. Bahd'i 
concepts could be conveyed in traditional print media and 
taught in traditional classes. Within the last two 
decades, however, the Baha'i Faith has spread rapidly into 
the rural areas of the world where one encounters wide¬ 
spread cultural diversity as well as widespread illiteracy. 
Traditional educational media and methodologies are simply 
not suited to these situations. 
Baha'i educational media and methodologies have 
not kept pace with the large influx of rural, semi-literate 
or illiterate believers. Most of the media currently being 
produced and published is intended for individuals who have 
relatively high literary sophistication. Yet, the vast 
majority of Baha'is is throughout the world are illiterate 
or semi-literate. This gulf threatens to reinforce largely 
unconscious and inherent educational and cultural preju¬ 
dices within the Baha'i community. Since only those with 
literary sophistication have direct access to Baha'i 
concepts, they tend to see themselves superior; while the 
semi-literate and illiterate tend to feel that the Baha'i 
teachings are being witheld from them and that they are 
consequently classified as second rate. 
Though the Baha'i Faith highly values education 
and literacy yet it is also built upon the premise of 
universal participation from all strata of society. 
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Therefore, this gap between educational need and existing 
educational resources and methodologies is inimical to the 
basic premises of the Bahd 1 f Faith. New educational media 
and methodologies are needed which are able to convey 
Bah£' i concepts to semi-literate and illiterate believers 
from a variety of different cultures. 
In order to be effective, these media and 
methodologies must not be paternalistic or condescending. 
They may distill but not water-down the essential concepts. 
They must be respectful of the particular culture involved. 
And they must enable the non-literate believer to have 
direct access to the concepts of the Bahd'i Faith. 
It becomes apparent to the objective eye, that the 
aims and purposes of the Baha'f Faith lend themselves very 
well to non-formal educational design and programming: 
1. The non-literate Baha'i population needs to be reached 
where they live and work. The majority of 
non-literate Bahd'is live in rural areas. 
2. Methods and materials need to be designed for easy 
access to individuals who have had little or 
unsuccessful experience in school. The aim should be 
to move the learners toward self-sufficiency. 
3. The educational materials and methods should not be 
condescending. The educational process should not be 
didactic but rather enable dialogue among all 
participants. 
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4. Though there are specific concepts to be conveyed 
which implies a directed approach, yet, the large 
majority of these concepts are expansive rather than 
limiting. Each concept has many facets and a myriad 
of meanings. Therefore, a process which encourages 
dialogue will allow for a diversity of understandings 
to emerge. 
Population 
The population for the project was chosen from 
among the many Baha'i communities in rural eastern South 
Carolina. The majority of the Baha'is in this region are 
poor and non-literate. They have yet to be integrated into 
the "mainstream" of the Baha'i community, though most of 
them entered the Bahd'I Faith a decade or more ago. This 
is largely due to the lack of appropriate educational media 
and methodologies. On the other hand, this area has 
already been organized to facilitate community development 
among the population. A central institute exists, the 
Louis Gregory Institute, which serves as a headquarters for 
education and community development efforts in the area. 
Moreover, there are a handful of individuals who have been 
active in educational efforts among these non-literate 
members. Most of these "facilitators" work on a part-time 
basis (i.e., they have other full-time jobs). However, a 
few facilitators are full-time. The location, with these 
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resources already in place, lent itself well to this 
project. 
The Medium 
Most non-formal educators would agree that it is 
preferable to design a project in a way which permits the 
educational technology to emerge from a collaborative 
design process (Coombs and Ahmed, 1974; Evans, 1976; von 
Hahmann, 1978; among others). However, because of time, 
distance and financial constraints, it was decided to have 
a team of individuals who had had previous experience in 
Baha'i community development design the project as well as 
the medium, allowing for refinements to occur during the 
implementation phase. 
After considerable discussion and brainstorming, 
the solution emerged as a booklet of visual analogies to 
convey essential Bahd'f concepts. A printed medium was 
selected because of its flexibility, universality and low 
cost. Besides, several major non-formal education analysts 
consider print media to be one of the most effective, yet 
most underutilized resources available (Coombs and Ahmed, 
1974; Simkins, 1976; Walker, 1979; among others). 
The organization of the booklet would follow on 
the format of existing Baha'i literature. The Light of, 
Bah£1u1ll£h and its predecessor. The Star Study Program. 
The entire booklet would have thematic unity and be 
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incorporated within the framework of a large metaphor, the 
garden. This metaphor was chosen because of its universal 
appeal to rural peoples throughout the world. All the 
smaller metaphors and analogies within the booklet would be 
a part of the larger metaphor. The user of the book 
would then have the experience of journeying through the 
Garden of Bahd'u'lldh, the obvious title chosen for the 
booklet. 
Having decided on creating a booklet which is 
primarily composed of visual analogies, what form should 
the visuals take? Should they be photographs, formal 
illustrations, pictographs or some other visual form? 
The particular medium of pictographs was chosen 
for a variety of reasons. First, since pictographs contain 
the bare minimum of detail, their meaning tends to be more 
symbolic than literal to the observer than an illustration 
or a photograph. The meanings which they convey are more 
general than specific. The observer is less likely to 
become caught up in particular details and pay more atten¬ 
tion to the meaning being conveyed. Second, pictorial 
understanding is a relatively sophisticated and learned 
ability. Particularly difficult to comprehend are 
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perspective and spatial relationships. (Walker, 1979). 
Pictographs, however, are essentially two-dimensional with 
a minimum of meaning reliant on understanding perspective. 
Finally, the figures within pictographs can be standardized 
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and utilized in differing configurations, thus creating a 
symbolic language of a sort. This allows the pictographs 
to have universal application similar to the international 
traffic signs now in frequent use throughout the world. 
The content of the pictographs were drawn as often 
as possible from analogies actually used in the Baha'i 
Writings to connote particular concepts. The accompanying 
narrative introduces the analogy involved, identifies or 
clarifies the pictograph if necessary, draws out the 
particular concept and suggests means to apply the concept 
to the reader/observer's particular situation. Moreover, 
the narrative provides thematic continuity among the 
pictographs. 
The narrative is intended to be used as a guide¬ 
line, not a script. The facilitator can read it or use it 
as a guide. Moreover, it was written at sixth grade level 
so that it could be read by semi-literate individuals if 
desired. 
It could be argued that such a booklet is little 
more than a programmed text, albeit finely disguised in 
non-formal attire. There are two characteristics which 
mitigate against its use as a mere dispenser of dogmatic 
information. The first, which has already been discussed, 
is its intended use by the facilitator as a tool for 
dialogue. This is not an apparent characteristic, but one 
through the training of facilitators in 
which will emerge 
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its intended use. The second is that the booklet is built 
upon a foundation of metaphor. Communicating through the 
use of metaphor is a creative process. In other words the 
very use of metaphor means that it cannot be didactic. 
That the structure of metaphor and the structure 
of thought itself are congruent has already been discussed. 
To take the argument one step further, the reader or 
listener, the recipient of the metaphor, must perform a 
creative act. He is responsible for determining how the 
two entities which are being compared are similar. For 
example, using the booklet as a whole, the question is: 
"How is the Revelation of Bahd'u'lldh similar to a garden?" 
Since there is no one right answer, the search for 
similarities is a creative, intelligent process. One 
extracts meaning for himself instead of having meaning 
imposed on him. "In effect, if one is to obtain meaning, 
he must exercise his volition, examine the two ingredients. 
When he gets the meaning on his own, he will not feel that 
he has been told what to think..." (Hatcher, 1977: p. 9) 
Facilitators 
One of the chief factors in the project design is 
the use of facilitors to provide the bridge between 
conception and action. The "facilitator" is a widely used 
concept in the non-formal education literature. A 
facilitator is an "uncertified, non-professional educator 
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who develops and maintains village learning groups outside 
the formal schooling system." (Etling, 1975:11) Generally, 
facilitators are chosen from among the population being 
served. They tend to be some of the more dynamic, 
intelligent and motivated individuals. As such, they are 
ideally suited to serve in the front line of non-formal 
education projects. They know the culture. 
The facilitators for this project were chosen with 
the involvement of the administration of the Louis Gregory 
Institute. Those chosen were veterans in assisting with 
the community development effort over the past decade. 
They were dedicated and they knew the frustrations of 
carrying on a part-time effort without goals, systematic 
plans or evaluation. 
The ten facilitators chosen were involved in the 
final planning stages: the plan design, the format of the 
booklet as well as the choice of the actual participants. 
Furthermore, they became the crucial link in evaluating the 
effectiveness of the project. This role will be fully 
discussed in the next chapter along with a detailed 
description of the implementation of the project. 
CHAPTER I V 
IMPLEMENTATION 
Conceptualization and Initial Development of the Booklet 
In December of 1980, a team of four individuals, 
educators who were experienced in international Bahd'f 
community development, both on a conceptual/organizational 
basis as well as in the field, was formed. The team 
included a member of the national governing body of the 
Baha'is of the United States, a graphics designer skilled 
in educational materials development, a writer who also 
functioned as project coordinator and an individual skilled 
in conceptualizing organizational systems. Out of this 
diversity of talent and experience emerged the idea of a 
booklet of visual analogies, a unified visual symbol-system 
to convey some of the essential concepts of the Baha'i 
Faith to a non-literate audience. 
The next task was to create the analogies them¬ 
selves. The booklet was organized in the pattern of other 
Baha'i literature aimed at presenting an overall framework 
of Bah3'f concepts. Therefore, the booklet was organized 
in nine chapters of nine sections each. Each Section was 
to contain one idea. Should each section have a separate 
analogy developed to best convey that single idea? Or 
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should the sections of a single chapter have thematic unity 
without necessarily having thematic continuity among the 
chapters? Or should the entire booklet be unified 
thematically so that each chapter and each section are 
related to one another within the framework of one large 
metaphor? The decision was made to opt for the latter 
alternative. The team felt it important to have a unifying 
theme rather than a collection of seemingly unrelated 
analogies. 
As the team developed the various analogies and 
visual themes, it became clear that the decision for 
thematic unity necessitated some sacrifices. In order to 
maintain thematic unity, some analogies were not as clear 
as they might have been. Compromises had to be made and 
clarity was occasionally sacrificed to thematic continuity. 
In any case, the team settled on the metaphor of the garden 
as the unifying theme for the entire booklet which came to 
be titled. The Garden of Bah^'u'lldh. It was chosen be¬ 
cause it is a simple analogy. The rural, non-literate 
audience for whom it is intended would understand natural 
processes: the sun, rain and other forces that help a 
garden to grow. It is a universally recognizable theme. 
The visual themes for each chapter were next 
developed. Each element of the visual was intended to have 
symbolic value. The garden itself hearkened back to the 
story of the Garden of Eden, the possibility of an earthly 
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paradise within the framework of the Revelation of God's 
Messengers. Mountains were used when it was necessary to 
give a sense of the sweep of earthly history; a sense of 
"since the dawn of Time”. The sun signified the Revelation 
of the Messenger of God, whereas clouds symbolized the 
persecution and suffering which the Messenger and His 
followers inevitably are made to endure. The rainbow 
emerges from the clouds as the teachings of the Messenger 
do from amidst the suffering. it also hearkens back to the 
story of Noah were the rainbow symbolized the ancient 
Covenant between God and man. Human life and experience 
are symbolized by the ocean on which sails the Ark of the 
Covenant. Bricks are contributions to building a world 
order under the guidance of the Baha'i Assemblies (lamps). 
The various human figures symbolize the diverse elements of 
humanity working together in the garden. Finally, two 
houses symbolize the local community. These basic meta¬ 
phorical devices are placed in various combinations to 
convey the concepts in each section. The booklet itself is 
contained in the appendix. 
At first, the team felt that the visual analogies 
would be able to stand on their own with a heading and 
possibly a brief explanation. However, it soon became 
apparent that this would not be sufficient. A narrative 
was needed to weave a story-line among the analogies; to 
carry the thread of continuity throughout the book. The 
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narrative would need to be clear yet sparse, with enough 
detail to support the visual analogy, but not so much that 
it overwhelms the analogy. The narrative could be read by 
those who are able. Or, it could be read by a facilitator 
to an individual or to a small group. Or it could be read 
on the radio while listeners followed the visuals in their 
texts. 
Once the format of the booklet emerged during the 
initial brainstorming session, the task of fleshing out the 
individual sections was left to the writer and graphic 
designer working in collaboration. This stage of develop¬ 
ment transpired during the spring and winter of 1981. The 
first draft was completed in May, 1981. The next phase was 
an informal review by select individuals involved in Bahd'I 
community development internationally. 
Copies of the draft booklet were sent to indivi¬ 
duals in the rural South, India, Zimbabwe, Malaysia, 
Brazil, Venezuela, Colombia and Alaska. A Spanish transla¬ 
tion was completed to facilitate use in Latin America. 
Feedback from these individuals trickled in during the next 
year. The feedback was both positive and negative. 
Comments were extremely varied. Some felt that 
the booklet should be published with little or no revision. 
Others felt that there was too much material under one 
cover; that it should be broken up into smaller bites. To 
some, the narrative was condescending. To others, it was 
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too difficult. Some critics felt that the visuals were too 
sparse; that photography (preferably color photography) be 
used instead. Some hinted that the work was not 
"professional" enough. Yet, most acknowledged that it was 
a good beginning and offered their continued support in 
developing the material. 
As the critiques filtered in, two points became 
clear to the developers. First, it is important to target 
the material to a specific population in a specific 
geographic area. There are universal elements in the 
material which will endure cross-cultural uses. However, 
there was enough disagreement among the various critics 
that it seemed vital to target the effort at a specific 
population. Secondly, without a particular methodology 
accompanying the booklet, many critics misinterpreted the 
intention and use of components of the booklet. For 
example, a critic from Venezuela felt that the visuals 
looked impoverished and suggested the use of color photog¬ 
raphy. This critic seemed to be unaware of the intended 
use of the visuals as pictographic symbolizations of 
analogies. Had a methodology been developed which incor¬ 
porated suggested uses of the pictographs, this criticism 
may have been overcome. Therefore, the development team 
set about to develop a methodology for the use of the 
booklet and selected a pilot test site in eastern South 
Carolina. 
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South Carolina Field Test 
The reasons for choosing this particular site have 
already been discussed in a previous section. in the fall 
of 1982, correspondence was initiated with the administra¬ 
tor of the Louis Gregory Institute in Hemingway, South 
Carolina. The idea was to pilot an experimental program of 
community development throughout Bahd'I communities in 
eastern South Carolina. The project would utilize facil¬ 
itators chosen by the administrator from among the veteran 
community developers, those who have been active in working 
with these communities over the past several years. 
The project would have three stages. Stage one 
would involve the facilitators themselves critiquing the 
booklet. The second stage would be the actual implemen¬ 
tation of the project. The third stage would involve an 
evaluation of the project. 
Stage One - Initial Critique 
On February 19, 1983, the project coordinator was 
given an extensive tour of the Baha'i communities in 
eastern South Carolina by one of the facilitators. The 
coordinator had an opportunity to meet meet many of the 
non-literate Bahd'Is and to share sections of the booklet 
with several of them. Eastern South Carolina is very rural. 
Towns and villages are separated by large expanses of 
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forest and swamp. Most of the residents work in agricul- 
ture related industries. 
On February 20, twelve facilitators from through¬ 
out this large area gathered at Louis Gregory Institute in 
Hemingway for the first day of facilitator training. The 
purpose of this training session was threefold: 
1. To introduce the facilitators to the framework of the 
project. 
2. To ascertain the nature and frequency of their 
previous community development efforts. 
3. To undertake a collaborative critique of the draft 
booklet. 
There was a great deal of enthusiasm on the 
facilitators part for this project. They universally 
recognized the need for materials as well as a system for 
community development. They were eager to participate in 
the development of each. Early in the session, a 
"facilitator questionnaire" was given to each facilitator 
who was requested to complete it independently. The 
questionnaires dealt with the nature and extent of previous 
community development experience. Most facilitators had 
been working in two communities with an average of five 
individuals. They generally visited these individuals once 
a month and spent 15-30 minutes with each visit. The 
majority worked one on one. The methods used were informal 
but usually of a didactic nature. They used film strips, 
81 
cassette tapes, flip-charts, pamphlets, singing, reading 
and social conversation. One facilitator wrote, "I used 
whatever I could scrounge up." There seemed to be little 
or no organization to the materials or methods. Moreover, 
the non-literate Baha'is with whom the facilitators worked 
did not know what to expect from these visits. They were 
not led to expect any educational structure when they 
enrolled as members of the Bahd'i Faith, nor could they 
expect regular, systematic visits from the facilitators. 
Therefore, a large portion of each visit needed to be taken 
up with socializing and conversation simply to re-establish 
contact, break the ice, etc. In other words, except in a 
few circumstances, the expectation was never laid for an 
ongoing educational interaction. 
The facilitators were split on whether they felt 
successful or unsuccessful in their previous endeavors. 
Those that felt unsuccessful suggested that new methods 
were needed. Those that felt successful based their 
feelings on a general sense of rapport with their audience 
or that they were asked to return. No facilitator men¬ 
tioned that this audience experienced a greater under¬ 
standing of Bah£'f concepts resulting from their visits. 
Each one of the facilitators expected that the booklet 
would be significant in assisting them with their work and 
looked forward to working on this project. 
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The majority of the training session was devoted 
to an extensive critique of the draft booklet. The visual 
analogies were displayed on a panel before the group of 
facilitators. The group was asked to discuss each section 
and arrive at a consensus in answer to the following 
questions: 
1. Is the analogy appropriate in conveying the Baha'i 
concept to the intended audience? 
2. Does the visual work in conveying the analogy? 
3. What suggestions are there for improvement? 
The group as a whole heartily approved of the garden 
metaphor as the basis for the entire book. They felt that 
the garden would be well understood by the intended 
audience in South Carolina. They also appreciated the 
thematic continuity in the booklet. They realized that 
some of the analogies were a little strained in order to 
maintain thematic continuity, but preferred the strained 
analogies over a fragmented booklet. 
The criticisms of the visuals themselves had more 
to do with style than with content. In general, the 
facilitators thought the content was quite appropriate for 
the intended audience and did not suggest many substantive 
changes. However, there was a consensus that the visuals 
contain more people. The presence of more human figures, 
they felt, would add warmth and personality. Moreover, 
they suggested that human figures show more definition and 
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contain recognizable ethnic and national differences. 
These suggestions were incorporated in the revision. (See 
Appendix Two) 
When asked to critique portions of the narrative, 
the facilitators made several suggestions, all of which 
were incorporated in the revised text: 
1. That the text refer more directly to the visual in 
each case. 
2. That questions to promote discussion and dialogue 
around the analogy be included. The questions should 
also suggest a bridge from the concept being presented 
to the individual's own life. 
3. That a quotation from Baha'i Scripture be included 
with each visual analogy. 
4. That the narrative be simplified. 
The revisions to the booklet were undertaken from 
March - May, 1983. These revisions greatly enhanced the 
quality of the booklet. Moreover, a linguist. Dr. Thomas 
Sousa, reviewed the text and made some general suggestions 
for simplifying the narrative. 
1. Avoid compound sentences. 
2. Avoid descriptive phrases. Use one-word modifiers 
instead. 
3. Use active rather than passive voice. 
These general rules were followed and the narrative was 
simplified. 
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Stage Two - Implementation 
In June, 1983, the second facilitator training 
session was held at Louis Gregory Institute. The purpose 
of this session was to: 
1. Present each facilitator a copy of the revised 
booklet. 
2. Outline the various components of the field test. 
3* Provide experience through role-play in using the 
booklet as a tool for dialogue. 
The facilitators were thrilled to see the fruit of 
their critical efforts. Their initial comments, as they 
leafed through their booklets, were all superlatives: 
"This is what we've been waiting for."_"I didn't think 
it would turn out so nicely"."This book is so...rich". 
The facilitators were excited to find most of their 
suggestions incorporated in the text. To their knowledge, 
it was the first time that any Baha'i educational material 
was being developed through interaction with the field. 
The components of the field test were then introduced. 
Each facilitator was asked to choose ten non¬ 
literate Baha'is with whom he or she has worked before. 
Out of those ten, the facilitator was to create two groups 
of five. With one group, the facilitator would present 
three chapters (4, 5 and 8), using both the narrative and 
the visuals. With the other group, the facilitator would 
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only use the narrative from those chapters. The hope was 
to be able to compare the effectiveness of the visuals in 
communicating these concepts as opposed to a standard 
textual format. 
With each group, the facilitators were asked to 
orally administer a 15 question pre-test. The pre-test was 
designed to gain a rudimentary baseline reading of the 
existing understanding of the Bahd'f concepts to be dis¬ 
cussed using a booklet. The facilitators were asked to 
keep the pre-test informal; to use it as a game; or mention 
that it was merely for the purpose of improving Bahd1f 
materials. At this point also, the participants would be 
told of the research nature of the project and asked to 
sign the release form. 
The same questions were again to be asked after 
presenting the three chapters as a post-test. Again, the 
hope was that the comparison of the responses to the two 
tests would give some indication as to the effectiveness of 
the material in conveying these concepts. The facilitators 
were asked to summarize the responses they received and 
include verbatim "significant" statements. The facilita¬ 
tors were told they were free to work with either groups or 
individuals. 
The final part of this session included training 
in methods of using the material. The facilitators were 
told that the intention of the booklet was as a tool for 
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dialogue. The narrative, the questions and the visuals 
were not ends in themselves, but, rather, starting points 
for dialogue. Moreover, the facilitator was the most 
important factor in precipitating dialogue. He or she 
should not preach, but should strive to reach each indi¬ 
vidual. The facilitator should enable the individuals to 
make these concepts their own. The concepts should be 
discussed and continually related to the individual's as 
well as to the facilitator's personal lives and communities 
Moreover, the facilitators were told that they were free to 
use the book as they chose. if they wanted to read the 
narrative verbatim: that was fine. if they wanted to 
deviate; that was fine. The most important factor was that 
dialogue around the analogy and the concepts be initiated. 
The project coordinator then had the facilitators 
role-play with each other a one-on-one situation using the 
booklet. Pairing off, one facilitator role-played a 
non—literate, rural Bah^'f while the other role-played him 
of herself. The project coordinator asked the pairs to 
simulate a real situation and to strive to enter into 
dialogue. 
Although initially apprehensive, the facilitators 
quickly got into the spirit and a roomful of lively 
discussions ensued. In fact, it was difficult for the 
project coordinator to "call time" and have them switch 
roles. When the exercise was ended, the facilitators were 
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asked to "process" the experience. Several of them men¬ 
tioned that the analogies were quite provocative and the 
questions stimulating; that they themselves had gained new 
insights into the particular concepts. One facilitator 
said regarding her partner: "After a while, it was hard to 
know who was teacher and who was student". The project 
coordinator felt that these facilitators understood the 
intent of the booklet and were motivated to complete the 
field test with dispatch. However, that was not to be. 
The summer of 1983 was the hottest and driest in 
recent memory in South Carolina. Record heat in the 100's 
lingered for weeks without relief. Needless to say, the 
field test suffered along with everything else that summer. 
Aside from the intensive heat, two facilitators had major 
car accidents, both receiving permanent injuries. Another 
facilitator became seriously ill with what turned out to be 
a brain tumor. Three others suddenly moved from the area. 
The project coordinator attempted to maintain the 
motivation of the remainder. 
It became apparent that the scope of the field 
test appeared overwhelming to those who remained. There¬ 
fore, the project coordinator extended the deadline to 
November, eliminated the non-visual group and dropped the 
minimum number of participants to four. With these 
adjustments, he hoped that the remaining 6-7 facilitators 
would be able to complete the project. The summative 
meeting of the facilitators was scheduled for November 6, 
1983 at Louis Gregory Institute. 
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Stage Three - Preliminary Evaluation 
As it came time for the meeting to commence, four 
facilitators were in attendance, through seven had pledged 
to attend. Also, it became clear rather quickly that those 
four had only partially completed the project. The project 
coordinator decided to continue with the meeting and gain 
as much evaluative information as possible. Perhaps, the 
reasons these individuals did not complete this project 
would provide valuable pieces of information in their own 
right. 
Each of the four facilitators had worked with two 
individuals (one had worked with three). All had admin¬ 
istered the pre-test and most had completed one entire 
chapter. Therefore, there was no comparison data from the 
participants demonstrating any change in understanding 
after interacting with the facilitators and the materials. 
However, some data could be gleaned from the self-reports 
of the facilitators as well as the transcript of the taped 
discussion during the meeting. 
All the facilitators had positive experiences 
using the booklet. Universally, they felt that it provided 
a practical tool which they had not had before. Some of 
the strengths they listed included: a direct and simple 
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narrative, provocative questions which facilitated dis¬ 
cussion, logical and sequential organization; quotations 
from the Bahd'f Writings. On the other hand, they felt 
that some of the visuals were unclear and in places, the 
narrative was too complex. One facilitator felt the 
chapters were too long. Each of the four facilitators were 
unequivocating in their desire to continue to use the 
booklet. 
With such a positive reaction to the booklet, why 
such attrition and lack of performance during the field 
test? To that question, one of the facilitators responded, 
I think the book is great! I like the book and I like the 
questions.The way that I had to do it was the problem." 
It seemed that the formality of the field test, with its 
structure of evaluation and accountability was uncomfort¬ 
able to the facilitators. One facilitator offered: "I felt 
that I was putting them on the spot". However, one wonders 
where the discomfort really lay as another facilitator so 
honestly mentioned: "I think it was more my anxiety than 
theirs.They could care less." The next question which 
naturally arises is: Why such anxiety on the part of the 
facilitators? The speculation on this important point will 
be reserved for the concluding chapter. Yet, it is safe to 
say that the project coordinator over estimated the degree 
of experience and commitment the facilitators had in the 
Baha'i community development work. More ongoing personal 
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attention was needed. Moreover, the facilitators felt 
uncomfortable because they had not laid the previous 
groundwork for their future vists to have anything more 
than a casual content. As one facilitator reflected: "We 
don't communicate this expectation in our teaching and so 
people don't expect it later on.” This issue and others 
raised by this apparent failure of a field test will be 
discussed more fully later. Yet, at this moment, it became 
clear that there was a need for another field test. 
Georgia Field Test 
Before beginning another field test, the project 
coordinator felt it imperative to evaluate those factors in 
the South Carolina field test which went wrong. Three 
factors seem to predominate. First, it became apparent, in 
hindsight, that there needed to be more regular contact 
with the facilitators to motivate them, keep them on task, 
etc. Since there was considerable distance between the 
project coordinator and the test site, a local coordinator 
would have been very useful; someone who could bring the 
facilitators together on a regular basis and keep them 
motivated. Secondly, the facilitators in South Carolina 
appeared to be overwhelmed by the scope of the task. 
Therefore, a much more modest field test needed to be 
devised for Georgia. Thirdly, though the facilitators in 
South Carolina were directly involved in developing the 
91 
booklet, they were not involved in planning the particulars 
of the field test. Therefore, their degree of "ownership" 
of the project was much less than it could have been. 
There is an axiom in training and development which states 
"People don't sabotage their own plans.” In the next field 
test the facilitators needed to be more involved in 
planning and development. 
In December, 1983, with the above considerations 
in mind, a field test was conceived to take place in 
northern Georgia, an area with a Bah<i'f population similar 
to that of eastern South Carolina. A field coordinator was 
chosen whose responsibilities entailed recruiting facil¬ 
itators and being responsible for seeing to it that the 
facilitators were "on task" during the project. Moreover, 
the scope of the field test was lessened. In consultation 
with the new field coordinator, it was decided to set the 
minimum number of individuals a facilitator should see at 
four. There would only be one chapter of the booklet 
formally tested. Also, there would not be a comparison 
group using the text without the visuals. Thus, the field 
test would be able to evaluate the "treatment effect" of 
the booklet, rather than compare the effectiveness of one 
mode or another. The field coordinator felt quite strongly 
that having two groups would be confusing to the facili¬ 
tators. It would likely result in several of them dropping 
out of the project. Finally, the facilitators would be 
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involved in choosing the chapter in the booklet and 
devising a pre and post test, it was hoped that if the 
facilitators had a hand in actually creating the evaluation 
device, they would be more comfortable with it and, hence, 
more likely to use it. 
Stage One - Facilitator Training and Critique 
In early January, 1984, eight facilitators and 
the field coordinator met with the project coordinator in 
Atlanta, Georgia. As in South Carolina, the mood was 
enthusiastic. The facilitators, also veterans in Baha'i 
community development, were grateful that such material was 
being developed and that Baha'is "in the field" were having 
a hand in developing the final product prior to 
publication. 
These facilitators were all currently involved in 
community development with Baha'i communities. On the 
average each was serving two communities and visiting them 
approximately every six weeks. The facilitators admitted a 
moderate degree of success and felt that individuals in the 
communities were interested in their approach. However, 
they all felt that a more systematic approach was sorely 
needed and anticipated that this project would meet that 
need. Like their South Carolina counterparts these 
facilitators evaluated their success by the willingness of 
the community to invite them to return. 
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As the facilitator training session progressed, 
the group chose to utilize Chapter V, "Social Teachings", 
as the test chapter. Moreover, they developed a nine 
question pre and post test to evaluate any change in 
understanding resulting from the use of the booklet. (See 
Appendix One) There was a great deal of discussion 
regarding the exact wording of the questions so that 
they would be clear to the population involved. The 
questionnaire would be administered orally and answers 
recorded by the facilitators. It was felt that what was 
sacrificed in evaluative information would be gained in 
facilitator motivation. Moreover, the facilitators felt 
they had been involved in developing the project itself. 
Stage Two - Implementation 
The field test was run from January through April, 
1984. The field coordinator kept in contact with the 
facilitators throughout. Out of the original eight, two 
dropped out and one did not follow the format of the 
project, but did tape record his visits. Though not within 
the design of the original project, this did provide useful 
data in evaluating the effectiveness of the booklet. Thus 
five facilitators, as well as the field coordinator 
completed the project. The "wrap-up" meeting was held in 
May, 1984. 
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Stage Three - Preliminary Evaluation 
In contrast to the South Carolina summative 
meeting, this session was marked with lively discussions 
and numerous insights. The booklet and project received 
honest criticism, both positive and negative. As in South 
Carolina, the facilitators had the opportunity to evaluate 
the project privately by completing a "self-report". 
All the facilitators completing the project were 
delighted to have had an opportunity to be involved in 
field-testing the booklet. They felt it was a good begin¬ 
ning in developing materials for this audience. Most felt 
that the organization of the booklet was its greatest 
strength. Never before had they seen the essential 
concepts of the Bahd1f Faith comprehensively, yet simply, 
organized. One facilitator appreciated the opportunity to 
improvise: "The organization of the booklet is really 
good, permitting a lot of additions and modifications". 
Another appreciated that "it facilitated open dialogue with 
people who otherwise would not have been as approachable as 
quickly". 
When asked to make a list of the strengths of the 
booklet, the facilitators included the following: 
1. It is compact with lots of essentials packed into 
one volume. 
It provided an excuse to "connect" with different 
people. 
2. 
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3* The visuals were quite helpful. 
4* The choice of the quotations was very good. 
In outlining the weaknesses of the book, the 
facilitators most often mentioned the following: 
1. The narrative was "stilted" and often 
condescending. The language of the narrative 
could have been closer to the language spoken by 
rural Blacks. 
2. The questions at the end of each section were too 
pointed and put people "on the spot". (However, 
the facilitators were evenly split on this point.) 
Though the written self-report provided good 
feedback, the most interesting feedback came during the 
discussion which was tape recorded and transcribed by the 
project coordinator. A summary and excerpts of that 
discussion follows shortly. 
In looking at the two projects, Georgia and South 
Carolina, there appears to be a pattern of attrition. 
Though not as overwhelming in Georgia, it was, neverthe¬ 
less, significant. The remaining facilitators were both 
surprised and disappointed that more did not respond to the 
invitation to become involved in the project; and of those 
who did respond, the number who dropped out concerned the 
facilitators. The project coordinator voiced his concerns 
at the meeting: "The same pattern has happened twice now. 
I underestimated the impact of the project's newness. I 
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used all veteran community developers, but never before has 
it been systematic....My feeling is that to do something 
new, to do something over a period of time and which had 
accountability to it was scary, foreign, etc.and 
needed a lot more nurturing...." 
Most of the facilitators agreed with that percep¬ 
tion. One said: "I think the failure to respond to this 
chance to serve, to explore and to experiment reflects the 
general lack of enthusiasm to the whole idea of (community 
development). I don't even think so much that this was so 
challenging.This booklet made it easier.... I think the 
whole notion is so challenging." Others reiterated this 
point. Perhaps the assumption that these facilitators were 
already active and involved in community development was 
erroneous. 
When asked if their use of the booklet on the 
whole helped or hindered communication, the facilitators 
had an interesting diversity of responses. One said, "I 
think it facilitated communication because it gave a simple 
outline which I could not have drawn up on my own. It was 
a way of getting started....a seed or a catalyst...." 
Another had a different feeling: "I felt that the quest¬ 
ioning of the people ahead of time was not natural." 
The next comment followed this thought: "Initially it 
hindered communication because people around here are just 
not used to pre-test and post-test, etc." Finally, another 
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facilitator gave a very different view: "On a new level it 
helped....it created an intimacy immediately because we 
were both working on a project. They felt honored.they 
felt excited.this was a big deal. There was an 
immediate connection because we were helping the Faith 
together for the first time." 
What became apparent in reviewing these diverse 
comments was that the attitudes and preconceptions of the 
facilitators were the main factors in determining whether 
the project was a tool or a barrier to communication; 
whether, the booklet facilitated or hindered dialogue. 
Perhaps, the need for training and nurturing of the 
facilitators had been underestimated. This point will be 
discussed more fully in the next chapter. 
The most interesting discussion resulted after the 
project coordinator asked the facilitators to share some 
noteworthy encounters they experienced using the booklet. 
Since the responses give the most realistic glimpse at the 
actual level of interaction they are included in full here. 
Some Actual Interactions 
M. - I began with youth.... the response was eager, 
honored... Language use was quite low. Don't read well as 
a group. Some of the older ones saw the youth doing it and 
they became quite shy which was their way of saying "I'm 
embarrassed to read." As we got going they watched the 
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youth and saw how simple it was and they dove right in. it 
was like watching people take a risk and grow from it. 
Before, we did not ask for risks...we did not ask for 
anything from these people, we just came and brought them 
stuff. it reinforced the need, in my mind, to ask 
something of these people. 
S. - Most memorable moment was in Conyers with a lady who'd 
been a Baha'i for ten years- And I hadn't seen her in 
years. She was very eager and very gracious and consented 
to allow me to read the questionnaire. We went to the 
book....and her answers were just excellent!.... I mean 
the woman has so much insight. I think M. made a good 
point. By asking this woman those questions, it brought to 
my mind just how much wisdom she had which we would never 
have known because we would always be doing the talking, 
talking, talking.... and she would be just listening, 
listening, listening. But by her talking....I mean I was 
just....my mouth was open.... The lady just has such 
insight... such keen insight. I just feel terrible because 
no one had been to see her in years.... She's such a gem. 
D. - I think the outstanding moment was today with Martha. 
The attitude toward me has changed since we began with this 
book. There's something besides, "O.K. here come those 
nice people who are going to say prayers for me because I 
am sick again." There's this habit of going and saying. 
"Oh! You poor thing! Your diabetes is kicking up 
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again...let's say another healing prayer." That's 
nice-for a while-but somewhere you have to get beyond 
that and get to the point where-"O.K. We're all Baha'is. 
This is our Faith and it's your right to have this 
information." 
Summary 
It seems apparent that the project had an effect 
in changing the quality of the interactions between 
facilitators and the population. It was also gratifying to 
find that the structure of the field test as well as the 
booklet enabled the interactions to be more dialogical than 
didactic. There could have been improvement here as well, 
but this will also be discussed more fully in the next 
chapter. 
The most persistent criticism of the booklet was 
that the language of the narrative was not appropriate of 
this population. One facilitator captured the sense of the 
group with this remark: "The narrative was not the way 
Black rural people speak....The semantics were not appro¬ 
priate for rural people...." Another facilitator followed 
with a comment which sparked some exciting discussion on a 
possible follow-up project: "We ought to use a language 
experience method to develop the text so that the words 
which emerge are their words. We copy it down and then 
they read it...." What followed was a discussion with 
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proposals of which Paulo Freire himself would have been 
proud. in essence, the group committed itself to pursue a 
project which involves using the booklet as a skeleton 
oubline to be fleshed out through dialogue with the 
intended audience. This proposal and its ramifications 
will be discussed more fully in the following chapter. 
Finally, as to whether the visuals had the in¬ 
tended effect of conveying concepts which were inaccessible 
verbally to a non-literate audience, the facilitators were 
split on their subjective analysis. One facilitator was 
critical: "Sometimes they worked and sometimes they 
didn't.... These pictures don't come across as being rural 
Black pictures.... They come across as being White.... like 
1960 arts-craftsy pictures. They were struggling to find 
something in the pictures.... I think because they felt I 
expected them to." On the other extreme was the remark: 
"The people I worked with really enjoyed the pictures. I 
asked after every time if the picture helped.... 99% of the 
time, they felt that it did." Again, so much of the 
usefulness of the visuals depended on the attitudes of the 
facilitators. This, too will be discussed in the next 
chapter along with an analysis of the pre and post tests. 
CHAPTER V 
EVALUATION AND CONCLUSION 
Evaluation 
In evaluating the results of the field test, 
several questions need to be explored. Did the use of 
visual analogies increase understanding among participants 
of Baha'i concepts? Did the booklet facilitate increased 
dialogue between facilitators and participants? Why did so 
many facilitators fail to complete the project? These 
questions will be discussed in turn. First, how successful 
were the visual analogies? 
The impact of the visual analogies was to be 
"measured" primarily through the use and analysis of a 
pre-test and a post-test. In South Carolina, this test 
consisted of fifteen questions developed by the project 
coordinator. The same questions were used for both the pre 
and post test. In Georgia, it consisted of nine questions 
developed by the facilitators in consultation with the 
project coordinator. These questions were to be asked of 
the participants by the facilitators and the answers recor¬ 
ded verbatim. The comparative analysis of the pre and post 
test for each individual would yield some preliminary 
information as to the effectiveness of the visuals. This 
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information would be combined with the subjective analysis 
of the facilitators themselves to yield a more complete 
picture. 
In analyzing the pre and post tests, the results 
were not as complete as anticipated. Because of the 
dissolution of the South Carolina field test, only six 
pre-tests and no post-tests were completed. These few 
tests revealed a minimal understanding of the Bah&'l 
concepts in question. Obviously, no comparative data were 
available. However, the facilitators continued to maintain 
that the visual analogies were very helpful both to them 
and the participants in conveying the concepts. 
In Georgia, where five facilitators completed the 
project, some comparative data were forthcoming; though 
less than anticipated. Half of the pre/post tests were 
complete enough to yield some comparative results. The 
remainder were incomplete or not completed properly and, 
thus, yielded little evaluative information. Those that 
were completed showed a significant change in the ways 
participants responded. The pre-test answers tended to be 
short, simple and curt, while the post-test answers were 
generally more elaborate and imaginative, demonstrating a 
stronger grasp of the concept. For example, one partici¬ 
pant, when asked on the pre-test, "What can we do to 
eliminate prejudice?", initially responded, "That's a 
toughie....no answer." During the post-test, however, he 
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responded: "Black and White should meet together in 
assembly to discuss what's wrong with the other until they 
come to an agreement." This was typical of the difference 
in the two sets of responses. 
Several factors could have contributed to this 
difference in responses. A greater degree of comfort could 
have been established over time between facilitator and 
participant. Dialogue with the facilitator alone (without 
the impact of the visual) could have been sufficient to 
engender this change. Finally, the visual analogies could 
have been provocative enough to enable the participant to 
get a 'metaphorical handle" on the concept in order to 
"make it his own". it is impossible to tell through the 
data from the pre and post tests alone which of these 
factors was responsible for the change. More than likely, 
it was a combination of all three. However, one thing can 
be definitely concluded: that is, through the process of 
utilizing the booklet, a greater understanding of most of 
the concepts tested was realized. 
This brings us to our next question. Did a 
greater degree of dialogue take place between facilitators 
and participants using the booklet than in the past? In 
fact, this was one of the clearest and most delightful 
outcomes of the project. The facilitators in both South 
Carolina and Georgia almost universally felt that the 
structure of the booklet and of the project enabled them to 
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experience qualitative changes in their relationships with 
the participants. Previously, they felt they had been 
stuck in the role of "teacher"; always talking and never 
listening. Through the analogies and the questions in the 
booklet, the facilitators found themselves much more in a 
dialogical relationship with the participants. They found 
out how much insight the participants had about these 
concepts. Though there could still be a great deal of 
improvement in this area, it was a real "success" of the 
project. 
Looking back over the field test in both South 
Carolina and Georgia, there is one nagging question that 
demands detailed exploration; Why, with such enthusiasm 
for the material, did so many facilitators fail to complete 
the project? In exploring this question, which is the 
"tragic flaw" of the entire project, it is hoped that ideas 
and suggestions for future improvements and endeavors can 
be generated. 
The enthusiasm which all the facilitators in South 
Carolina and Georgia demonstrated was real. It was not a 
show to placate the project coordinator. Most of them had 
to travel a substantial distance and interrupt busy per¬ 
sonal schedules to attend the preliminary sessions. All of 
them were deeply concerned about the paucity of materials 
available as well as the lack of substantive progress in 
Baha'i community development in the rural South. It does 
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not seem that it was for lack of interest that such attri¬ 
tion occurred. Rather, it appears from the remarks of the 
facilitators themselves, as well as the haphazard manner in 
which the pre and post tests were completed, that the 
facilitators were quite uncomfortable with the evaluation 
component of the project. Through an apparently simple 
testing procedure (by academic standards), the project 
coordinator attempted to build in some "objective" analysis 
(albeit rather preliminary) into the project. However, the 
facilitators did not see it as "simple". in fact, it 
appears that this was the major factor in keeping those 
facilitators in South Carolina who were physically capable 
of finishing the project from even taking a first step. 
They were simply overwhelmed by it. In Georgia, those who 
finished, struggled to do so. It was not a natural process 
for them. 
This phenomenon of "evaluation phobia" is not 
uncommon in non-formal education projects. Kinsey (1978) 
writes: "....staff members of non-formal education pro¬ 
grams frequently perceive evaluation as being synonymous 
with complex methodologies, and do not view it as something 
which they are able to do themselves." Kinsey goes on to 
argue that traditional evaluation designs were imposed upon 
non-formal education programs largely to appease funding 
agencies and fellow academicians. They often appear to 
have little relevance to the practitioners. Kinsey 
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describes what could happen when differing expectations 
collide: "Practitioners' expectations and assumptions may 
differ from those of their colleagues and clientele, and 
there may be serious discrepancies in communication. Or 
again, discouragement and failures may result in reduced 
involvement and energy, a loss of momentum or even dropouts 
among practitioners and clientele." (1978:23) It was 
almost as if in this passage, Mr. Kinsey was describing one 
of the outcomes of this project. 
The conclusion to be gained from the forgoing 
discussion is not to scrap evaluation in non-formal educa¬ 
tion programs, but rather to adapt evaluation designs to 
suit the peculiar exigencies of the non-formal setting. 
Kinsey proposes that evaluation design be a participatory 
process which places "faith in the experience and 
on-the-line perception of the practitioner as evaluator". 
(1978:17) This necessitates several strategies. First, 
this may mean accepting evaluation results which may not be 
particularly valid or reliable in themselves. Second, it 
also means adapting traditional evaluation designs to suit 
non-formal settings. Finally it means incorporating into a 
project's design, training sessions in evaluation for 
practitioners so that they begin to cultivate a "will to 
evaluate" (Kinsey, 1978:25). 
Kinsey's points were directly borne out by the 
experience of this project. Where the facilitators had 
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more input in creating the evaluation component in Georgia, 
more of them completed the project than was the case in 
South Carolina. However, there was still a great deal of 
discomfort with the evaluation. The project should have 
gone further in participatory evaluation design; where the 
facilitators themselves would have determined the answer to 
the question: "How will we know if a greater understanding 
of Baha'i concepts results from the use of this booklet?" 
The role of the project coordinator would have then been 
more of a devil's advocate in the process: "will this sug¬ 
gestion give us the information we need?" Such a process 
would have yielded "rough but adequate" methods and much 
more participation in the process. 
The facilitators who completed the project in 
Georgia also voiced a desire to have had more training in 
the form of meetings with their colleagues to share 
frustrations and ideas during the project itself. They 
realized that they had to overcome a great deal of fear and 
inertia to take part in this systematic endeavor which had 
a semblance of accountability. They felt they needed the 
ongoing support and guidance of their peers. Here is 
further evidence of the need for a more participatory 
approach to project design and implementation. 
It is interesting to note that what started off as 
a project to test the validity of a particular form of 
educational material became a project where the role of the 
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facilitator was the central focus. The booklet itself was 
a catalyst; a seed. what was really important was the 
nature of the interaction between facilitator and par¬ 
ticipant. In hindsight, the project coordinator had 
underestimated the importance of that relationship. The 
very way in which the visual analogies were presented and 
perceived relied significantly on the preconceptions and 
attitudes of the facilitators. Therefore, a great deal 
more attention should have been placed on facilitator 
involvement in the design process and, especially, in the 
design of the evaluation component. 
Since the facilitators played such a key role in 
the project, it is not surprising that the most useful 
evaluative information emerged from the subjective analyses 
of the facilitators themselves. This emerged from three 
sources: facilitator comments on the post-test, the 
facilitator self-report form and the tape recorded group 
discussion at the wrap-up meetings. Much of this material 
has already been discussed. What is interesting to note 
here is that the objective "testing" format was clearly an 
unnatural and largely unwanted intrusion into this partic¬ 
ular non-formal setting; while the self-reports and 
discussions of the facilitators was a very natural out¬ 
growth of the project. Appropriate training in observation 
and qualitative evaluation methods could have made their 
analyses more "objective". Yet, the information which was 
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received was practical, honest, interesting, informative 
and allowed for the emergence of unplanned outcomes. 
An example of just such an "emergent outcome" 
occurred during the wrap-up meeting in Georgia while dis¬ 
cussing some of the weak points of the booklet. Most of 
the facilitators were voicing their displeasure over the 
style of the narrative which did not reflect patterns of 
rural Black speech. One of the facilitators commented: 
"If only we could use their words and write them down!" 
What followed was an exciting discussion of a language 
experience approach to writing the narrative. The analogies 
in the booklet would be presented in the field while the 
facilitators tape recorded the dialogue. The very words 
and phrases of the participants would then be used to 
create the narrative. The group of facilitators became 
very excited about this project and plans were made to 
carry it out. What emerged from this evaluation, then, was 
a grass roots commitment to take the process the next step 
and to take it there themselves. A non-formal educator 
could ask for no better program outcomes. The point here, 
as Kinsey also states is that evaluation techniques in 
non-formal settings ought to be "open to the unexpected and 
unquantifiable." (1978:15). The unplanned surprises are 
often the most substantive feedback. 
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If We Had It To Do Over Again... 
Hindsight is such a marvelous teacher. if hind¬ 
sight could have informed foresight, many details of this 
project would have been constructed differently. For 
example, the practitioners in the field should have been 
more closely involved with the booklet's development from 
the start. Ideally, they would have been involved in 
developing the analogies which would then have been drawn 
up by the project's graphics designer. The facilitators 
would then have had extensive training in the use of 
dialogue as an educational technique and, more specific¬ 
ally, Paulo Freire's language experience methodology. 
Through discussion of each visual analogy, participants' 
words and phrases would have been recorded by the 
facilitators and later assembled to form the narrative 
portion of the booklet. The narrative would then have been 
more appealing to the rural Black culture of the South. 
Moreover, the facilitators, as well as the participants, 
would have had a larger share of "ownership" in the project 
which would have sustained motivation over a longer period 
of time. Also, the more practical concepts contained in 
the last three chapters would have been more suited to a 
fotonovella type of approach where photographs of local 
Baha'is involved in local Baha'i activities are used and 
the script is developed in consultation with the partici¬ 
pants . 
Ill 
The evaluation component of the current project 
was its weakest point. As discussed previously, the type 
of evaluation chosen as well as the manner in which it was 
implemented were perceived as obstacles rather than as aids 
to the facilitators. A more participatory approach toward 
evaluation would have been warranted which utilized an 
observational rather than a questionnaire format. The 
facilitators could have been trained in simple techniques 
of observation and sent out into the field in teams. The 
observational criteria could have been established by 
consultation with the facilitators. Using this criteria, 
one facilitator in each team could have functioned as an 
observer while the other presented the concepts in the 
booklet. The observation could have been recorded on a 
"tick sheet" during or after each meeting. The facilitator 
team could also have discussed any other outcomes of the 
meeting and recorded those in narrative form. Such a 
procedure would have accomplished several things: 
1. The facilitators would have been better trained and, 
therefore, more comfortable with the whole idea of 
evaluation. 
2. The facilitators would have developed an "objective 
eye" and, therefore, begun to incorporate that "will 
to evaluate" into their work. 
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The entire procedure would have been more conducive to 
these non-formal settings and, therefore, the 
information received would have been more appropriate. 
Through such a participatory approach described 
above, where "ownership” of the project extends beyond the 
"upper echelons", more of a camaraderie would have been 
established among facilitators. This sense of "team 
spirit" never quite emerged in either South Carolina or in 
Georgia. In Georgia, it came close during the "wrap-up 
meeting where the consultation was candid and openj where 
a genuine feeling of mutual purpose and camaraderie emerged. 
Had this been deliberately cultivated in the early stages 
of the project, it is likely that more facilitators would 
have completed the project due to the increased motivation 
and accountability which a team provides. 
Even though several aspects of the project were 
weak, yet the over-riding sense of those who participated 
in the project, the project development team, the facil¬ 
itators and the audience themselves is that the booklet was 
a good beginning, a good first step. It filled a real need 
in the Bahd ' f community. That the booklet was well 
organized was a unanimous feeling. The large majority felt 
that the analogies were appropriate and that most of the 
visuals accurately conveyed the concepts. As such, the 
booklet succeeded in its aim to provide a catalyst to the 
ongoing discussion of the development of materials and 
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methodologies to convey abstract, spiritual concepts to 
rural non-literate audiences. 
Summary and Conclusions 
The purpose of this study was twofold: 
1. To develop a rationale for the inclusion of spiritual 
concepts within non-formal education programs. 
2. To develop some initial educational materials and 
strategies that could symbolize spiritual concepts in 
a way which could permit dialogue with a non-literate 
population. 
In establishing the rationale, three major themes 
were developed: 
1. Most modern human service systems, though outwardly 
espousing idealistic purposes, are established 
upon an implicit set of assumptions which are 
essentially reductionistic. Reductionism was shown to 
be a powerful paradigm for physics and chemistry, but 
not very useful in human affairs. 
2. A far more useful paradigm in human affairs is the 
humanitarian ideal enunciated by Socrates and Plato 
where spiritual concepts and ideals govern human 
affairs. It was suggested that, in stepping out from 
formal education methods and strategies, non-formal 
education implicitly embraced the humanitarian ideal. 
The study suggested that non-formal education should 
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more openly include spiritual concepts in program 
planning. 
3. Analogy and metaphor were established as the symbolic 
vehicles for conveying spiritual concepts. Many 
theorists maintain that symbolic activity itself is 
based on analogy and metaphor. The problem became to 
find an appropriate non-verbal medium for the analo¬ 
gies and metaphors used. 
These themes were woven into a project which 
attempted to convey spiritual concepts to a non-literate 
population using a booklet of visual analogies and trained 
facilitators. The process was initially structured around 
the evaluation; a pre-test and post-test which attempted to 
measure any learning which took place. However, the data 
which emerged as most interesting were the unexpected 
outcomes. These "emergent outcomes" strongly suggested 
that perhaps the structure of the project was not in 
harmony with the philosophical themes developed in Chapter 
2. As a result, the planned project essentially 
disintegrated, while unplanned results proved most 
interesting. 
Though Chapter 2 made the argument that reduction- 
ism was not a useful paradigm for human affairs, in 
hindsight the planned project evaluation was essentially 
reductionistic. It assumed that somehow we could antici¬ 
pate the learning taking place and reduce it to a set of 
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answers to a questionnaire. in reality, this questionnaire 
structured the entire project. The first encounter the 
facilitators had with the population was the pre-test. 
Most of them were nervous about asking pre-established 
questions. The tone of the interaction often evoked the 
cold testing environment of school. Many of the facili¬ 
tators had the post-test in the back of their minds as they 
interacted with the population, thus constraining what 
should have been a spontaneous dialogue. The unnaturalness 
of the evaluation also caused many of the facilitators to 
drop out of the project entirely. it appears that the 
difficulties of the project stemmed primarily from this 
confusion in basic assumptions. The question here is: 
What would change if the humanitarian ideal generated the 
planning and structure of the project? 
As has been discussed earlier, the primary factor 
which would change is the evaluation. Wherein the prelim¬ 
inary project structure made the process subservient to the 
evaluation, the process should, rather, generate the 
evaluation. In other words, the evaluation would emerge 
from the interaction of project participants. The goal of 
this project was to discover and investigate ways of liber¬ 
ating a population from its existential oppression. The 
goal was not to have a neat and tidy evaluation. The 
humanitarian ideal sees each individual as an autonomous 
entity with an immortal soul capable of determining its own 
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destiny through interaction with ideals. Through this 
interaction, the individual gains a sense of purpose which 
then determines conduct. Education, in this context, and 
spiritual education in particular, becomes conscious and 
deliberate intervention to enable a soul to recognize, 
release and achieve his or her own potential. Evaluation, 
then, becomes a way of validating this process. It should 
not constrain the process. Unfortunately, an empirical- 
reductionist model was used in this project and it did 
dramatically constrain the process. 
Implications for Future Study 
The implications for future study are apparent. 
As David Kinsey (1978) points out, more work needs to be 
done in developing evaluation techniques for non-formal 
education so that inappropriate models are not imposed for 
the sake of funding agencies to the detriment of those whom 
the projects were intended to serve. Taking this thought 
one step further, the evaluation as well as the structure 
of non-formal education projects need to develop consistent 
with premises derived from the Platonic paradigm. The 
components of the projects should be critiqued from this 
standpoint: Are we reflecting our avowed purpose here? 
One of the clearest ways of pursuing these objectives is to 
develop the training of facilitators to observe behavior. 
A corollary to this would be to develop indices of observed 
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behaviors on a scale that ranges from "oppressor/oppressed 
behaviors to “liberated" behaviors to use Freire's termin¬ 
ology. If these were developed, then what would be 
observed and recorded and subsequently planned for, are 
manifestations of the liberation of the human spirit from 
the bondage of an existential oppression. is this not 
the ultimate goal of non-formal education and rural 
development. 
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TO i FACILITATORS 
FROM: PETER A. OLHZIEY 
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Thank you for beln* a part of this project. I am a 
doctoral student at the University of Massachusetts. As part 
of my study, I am conducting a research project to test the 
usefulness of certain types of educational materials. As a 
facilitator in this project, you will be a part of this research. 
I will ask that you attend two training sessions where we will 
discuss the materials and methods to be used. You will then 
select from 4-10 participants" with whom you will "field-test" 
the materials. We will discuss the particulars of this field- 
test at our meetings. Finally, I will ask that you attend a* 
"wrap-up" meeting where we will summarize and evaluate the 
project. I trust that this effort will give you an opportunity 
to systematize the work which you are already carrying on. 
There are no discomforts or risks expected of you. I 
will be happy to personally answer any questions you may have. 
You may contact me at the address below. Also, you are free 
to withdraw your consent at any time and to discontinue 
participation in thjs-project. 
' By ray signature below I agree to participate in the 
project. 
Signed 
Peter A. Oldziey 
P.0. Box 605 
Parksley, VA 23421 
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GARDEN OF BAHA'U'LLAH - FACILITATOR QUESTIONNAIRE 
1. Are you currently helping to consolidate Baha'i conmnltle.T 
If ro, how many? 
2. How many individuals In these communities do you meet with 
each month? How often? How long Is each meeting on the average? 
3. Do you feel you have been generally 
In your efforts? Why or why not? 
successful or unsuccessful 
4. Do you feel the Baha'is you are 
Interested In what you present? 
trying to educate are generally 
Why or why not? 
5. Briefly describe your method(s) of educating these seml-llterate 
Eaha Is. 
6. What progress do you see In the seml-llterate believers knowledge 
and understanding of Baha’i concepts? 
7. Do you have any expectations of how this project and booklet 
will be helpful to you? If so, what are they? 
Name June 19. 19P3 
GARDEN OF BAHA*U'LLAH - FACILITATOR SELF-REPORT 
Briefly describe your overall 
reaction to using the booklet. 
Make a list of the strengths of using the booklet. 
Make a list of the weaknesses of using the booklet. 
Did the pictures facilitate communication between you and the 
participants? Why or why not? 
NAME 
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GARDEN OF BAHA* U'LLAH - FACILITATOR SELF-REPORT 
5» Critique the format of the booklet. 
6. Would you continue to use the booklet on your own? Why 
or why not? If so, how? y 
7. ‘ Any other comments? 
NAME 
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TO, PAR TICI PA^ITS IK GARDEN OP EAHA'U'LLAH PROJECT 
PROM, PETER a.-oldziey. PROJECT COORDINATOR 
Thank you for being a part of this project. I an, a 
doctoral student at the University of Kassachusetts. As part 
of my study. I am conducting a research project to test the 
usefulness of certain types of educational materials. As a 
participant In this project, you will be a part of this re¬ 
search. l-our role Is very simple. First, you will be asked 
certain questions about the Baha'i Faith. Then, a Eaha'l 
from South Carolina will show you a booklet and discuss It 
with you. Finally, you will be asked the same cuestlons again. 
We simply want to see If the booklet helps you in answering the 
questions. We hope that It will help you to learn more about 
the Baha’i Faith. 
There are no discomforts or risks expected of you. I 
is ill be happy to personally answer any questions you may have. 
You may contact me at the address below. Also, you are free 
to withdraw your consent at any tine and to discontinue parti¬ 
cipation in this project. 
By my signature below, I agree to participate in the 
project. 
Signed 
Peter A. Oldziey 
P.0. Box 805 
Parksley, VA 23421 
80^-665-4605 
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' / 
GARDEN OF BAHA' U' LLA1I - PARTICIPANT QUESTIONNAIRE 
1. What does the "oneness of mankind" mean? 
2. Why do you feel family unity is so important? 
3» What can we do to eliminate prejudice? 
4. How do you feel science and religion should work together? 
5. What do you feel will bring world peace? 
6» Why should people seek education? 
7. How can both men and women enjoy equality? 
S. What are some spiritual answers to the economic problem? 
9o Why is it important to have a common language that everyone can speak? 
Facilitator_ 
Part ic ipa nt____ 
Date 
- Taught: Individually _ 
Pre-test_ Post-test___ Group of (number). 
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OBSERVATIONS 
visits!** thiS *** t0 ”°te attttudes te"aviors of participants durine your 
PRE-TEST OBSERVATION 
-to the project, etc. Please also reco^Sf^s^s^r^L^sL^s!" 
POST-TEST OBSERVATTOM 
SsmSfor°the^Faith-^°the -s^aT“—S! the level of enthue- 
future discussions; £ 
APPENDIX TWO 
THE BOOKLET OF VISUAL ANALOGIES 
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The Garden of Baha'u'llah 
Introduction 
■W Me, ye Mortal birds! I„ the Rose-Garden of tha„8eless splendor a 
Flower hath begun to bloom, compared to which every other flower is but a 
thorn, and before the brightness of Whose glory the very essence of beauty 
must pale and wither." 
With these words, Baha'vili,, the Glory of God, announces to the 
world that God has sent a new Message to mankind, a Message that is bringing 
the whole world together as one family. 
We invite you to come with us to explore in words and pictures the 
beautiful garden which Bahi'u'llih has brought. This garden is the new 
Message from God. 
Chapter 1: Progressive Revelation 
Who or what Is God? How can we know and love him? 
He be made flesh? Is there only one God? Why are 
religions? Why do they fight with each other? 
Is He pure spirit or can 
there so many different 
These are questions that men and „omen have asked for thousands of years 
The Baha'i Faith answers these questions by teaching Progressive Revelation. 
First, there is only one God. But He is so great and so mysterious that 
we cannot describe Him. We are His creation. He is the Uncreated. Any 
thought we have of Him falls short of His reality. He is unknowable. How 
does God make Himself known to us? 
God selects Messengers who appear in human form. They are all equal. 
They are all Divine. Each speaks to a particular group of people. Each 
brings the light of God to the most important issues of that society. 
God promises us that He will never leave humanity without Divine Teach¬ 
ings. This is the eternal covenant of God. 
1. Divine Educators 
Chapter 1 
God makes Himself known to mankind by choosing one person about once every 
thousand years to be His Messenger. To this Messenger, God sends His 
Revelation for that time. God reveals Himself to mankind through His 
Messenger. Each Messenger brings a new set of God's teachings to mankind. 
Every Messenger brings a new religion. But, each Messenger brings the same 
religion, the religion of God. 
In this picture, think of God as the sun. The different symbols stand 
for the different religions which His Messengers brought. We will explain 
each of these later. Each religion gets its light from the same sun. Each 
religion has a different name and follows a different Messenger. All get 
their teachings from the same source. All are true. 
Now let s learn about each of God's Messengers and the religion He 
brought. 
- How is each religion both different and the same? 
- Why are there many rays of the same sun? 
- When the sun rises on a new day, is it a new sun or the return of the same 
sun? 
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These sanctified Mirrors, these Day Springs of ancient glory, are, one 
and all, the Exponents on earth of Him Who is the central Orb of the uni¬ 
verse, its Essence and ultimate Purpose. From Him proceed their knowledge 
and power; from Him is derived their sovereignty . . . They are the 
Treasuries of Divine Knowledge, and the Repositories of celestial wisdom. 
Through them is transmitted a grace that is infinite, and by them is re¬ 
vealed the Light that can never fade .... 
Baha'u'llah 
2. Hinduism 
Chapter 1 
God sent His teachings through Krishna to the people of India, about 5,000 
years ago. Krishna taught the people to know and to love the one true God. 
He also taught them to respect and deal with the things of others as one 
would respect and deal with his own. 
The people of India accepted Lord Krishna and His teachings. A 
magnificent civilization developed and flourished. 
Krishna taught that God will send another Messenger. "Know thou that 
when virtue and justice decline in the world, and vice and injustice are 
enthroned, then I, the Lord, will make myself manifest as a man amongst men, 
and ... I will destroy evil and injustice . . . ." 
- Why can we learn of God in a Hindu temple? 
- Who was Lord Krishna? 
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2. Hinduism - Krishna „ Chapter 1: Progressive Revelation 
Conquer a man who never gives by gifts; subdue an 
untruthful man by truthfulness; vanquish an angry man by 
gentleness; and overcome an evil man by goodness. 
Mahabharata 
3. Judaism 
Chapter 1 
Three thousand years ago, the Jewish people were In slavery In Egypt. God 
revealed Himself to Hoses as a flame of fire. He told Moses to lead His 
people out of Egypt to Israel. God sent the ten commandments through Moses 
We still follow these laws today. 
The Jews followed Moses. They established a great civilization. God 
brings his truth to people who are troubled. They achieve more than they 
can imagine when they listen to the truth. 
God gave Moses a promise saying: "I will raise them up a prophet out 
of the midst of their brethren like unto thee; and I will put my words in 
his mouth, and he shall speak to them all that I shall command him." 
- Why does God send His message to people in trouble? 
What makes Jews different? What makes them the same as all other men? 
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Moses established the religious law and the civil law; 
these gave life to the people of Israel, and led them to the 
highest possible degree of civilization at that period. 
' Abdu'l-Baha 
4. Zoroastrianism 
Chapter 1 
Zoroaster was a Messenger of God. He was sent to the people of ancient 
Persia. The picture shows a symbol of the religion he brought. We use 
symbols to help us think about each religion. We can learn these symbols. 
They remind us that God has always spoken to man through His Messengers. 
He taught the people to follow the path of goodness, to speak the truth, to 
keep one’s promises and to do as you would be done by. There are people 
today who know God only from the teachings of Zoroaster. 
Zoroaster also prophesied that in the future, God would send a Messiah 
who would appear in Persia. This Messiah would unite all people and renew 
the world. 
How are symbols helpful to us? What are the problems of using symbols? 
- Different religions say the same thing in different ways. How can we 
discover the unity of their teachings? 
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4* Zoraostrianism - Zoroaster Chapter I: Progressive Revelation 
It is man's thoughts, words and deeds which carve his 
destiny. 
Zend-Avesta 
5. Buddhism 
Chapter 1 
God chose Buddha to carry His Message to the people of Asia 2500 years ago. 
Buddha travelled throughout northern India. He won many followers. He 
taught the people to turn away from selfishness. It causes unhappiness. 
Happiness comes by desiring right living and right knowledge. 
Great civilizations were built on Buddha's teachings. Today more than 
500 million people consider themselves His followers. The spirit of God 
shines through the teachings of Buddha. 
Buddha foretold the coming of another Messenger like Himself. This 
Messenger, he said, would bring the age of unity. 
— Can we see similarities in the Golden Rules of all the great religions? 
- Why does every Messenger promise the return of another Messenger? 
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Hurt not others in ways that you yourself would find 
hurtful. 
Tipitaka 
6. Christianity 
Chapter 1 
Two thousand years ago, a Messenger of God was born in the town of 
Bethlehem. His name was Jesus. God sent His Revelation to Jesus. "And lo 
a voice came from heaven saying. This is my beloved Son in Whom I am well 
pleased." After that time. He was known as Christ, which means the 
Annointed One. 
Jesus the Christ travelled throughout Palestine teaching the people of 
God, the Almighty Father, the One who had sent Him. He taught the people to 
love one another and to love God. He suffered and he died. He was 
crucified. 
Great civilizations in the west were built upon His teachings. Today 
millions of people consider themselves Christians. 
Jesus told the people that they could not understand everything he had 
to tell them. In the future. He said, "the Spirit of Truth" will come to 
guide them "unto all truth." Jesus was telling them that another Messenger 
would come. This Messenger would bring The Kingdom of God on Earth. 
- Why is it important for all people to see the truth of all the religions 
of God? 
- What is the Kingdom of God on Earth? 
- How is Jesus similar to Buddha? 
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6. Christianity - Christ 
Chapter 1: Progressive Revelation 
Love your enemies, bless them that curse you, do good to 
them that hate you, and pray for them which despitefully use 
you .... 
Matthew 5:44 
7. Islam 
Chapter 1 
God sent a Messenger to the warring tribes of Arabia about 600 years after 
Christ's death. These people were savages. They worshipped hundreds of 
idols instead of the one God. God chose Muhammad to teach these people to 
know and love Him. 
Muhammad's teaching helped warring tribes turn to God. They became a 
nation. Moslem civilization made great discoveries and contributions to 
science, mathematics, art and literature. 
Muhammad foretold that about a thousand years from His time, another 
Messenger would come to renew religion. 
- Why do strong spiritual teachings help build a strong civilization? 
- Why is it hard for those who follow one Messenger to see the truth of the 
next Messenger? 
148 
7. Islam - Muhammad chapter I: Progressive Revelation 
How good is the reward of those who work, who suffer 
patiently, who put their trust in their Lord. 
Qur'an 
8. Babi Faith 
Chapter 1 
The Bab declared in 18AA that He was a Messenger of God. His name means 
"The Gate". He taught the people of Persia that He was preparing the way 
for the Promised One of All Ages. The Bab suffered terrible persecution. 
He was shot by a firing squad in 1850. Many of His followers were also 
tortured and killed for teaching that a new Message from God had come. 
The Bab foretold that after nine years had passed, the Promised One of 
All Ages would appear with a Message that would unite the whole world. 
For the first time God sent two Messengers to the world at the same 
time. We are entering a new age. The Kingdom of God is at hand. 
- Why did God send a Messenger to announce the coming of a new Messenger? 
- How is this age different from other times? 
- Why did the Bab suffer? 
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The days when idle worship was deemed sufficient are 
ended. The time is come when naught but the purest motive 
supported by deeds of stainless purity, can ascend to the 
throne of the Most High and be acceptable unto Him . . . . 
The Bab 
9. Baha'i Faith 
Chapter 1 
Baha'u'llah means the "Glory of God". Bahi'u'llSh was told by God in 1853 
that He was the Promised One of all past religions. He was the One who 
would bring about the peace and unity of all mankind. Mankind had been 
prepared by all the previous Messengers of God for this wonderful Day. 
Baha u llah and the Bab are the twin Messengers for today. 
Baha'u'llah proclaimed the unity of all religion* He established the 
unity of the races. He prophesied the coming of the Most Great Peace. 
Baha'u'llah wrote: "So powerful is the light of unity that it can illumine 
the whole earth." 
The Baha'f Faith is now established in every corner of the earth. The 
teachings are translated in over 600 languages. A new Message from God is 
spreading over the entire world. 
Baha u llah made a promise. God will send another Messenger after a 
thousand years to help humankind. There will be new problems then. There 
will be new opportunities. 
- Why does the fulfillment of one promise of God bring another promise? 
- What is the Most Great Peace? 
- Who is Baha'u'llah? 
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The well-being of mankind, its peace and security, are 
unattainable unless and until its unity is firmly established. 
Baha'u'llah 
Chapter 2: Baha'u'llah 
Baha u llah, the Glory of God, is the Messenger of God for today. God has 
chosen Him to bring His love and teachings into the world. The life of 
Baha'u'llah is like the journey of the sun from dawn to dusk. 
Before the sun rises, its rays bring light to the world. Then the 
dawn breaks. We see the first glimpse of the sun itself. The sun rises. We 
begin to feel its heat. At mid-day the sun is in its full glory and power. 
It brings heat and light to all. Finally, the sun sets. 
The sun brings light and heat to the physical world. God's Messenger 
brings light and heat to the world of our hearts and souls. This light and 
heat give life to our spirits and help us to know and to love our Creator. 
154 
1. Early Life 
Chapter 2 
Baha'u1 llah's early life ls like the dawn. Those around Him could see the 
light of the Holy Spirit in His character. 
Baha'u'llah was born on November 12, 1817 to a noble family in Persia 
(Iran). Baha'u'llah’s family were Moslems. He never cried when He was'a 
baby. He was never restless. When He was five years old, His father had a 
dream. He saw his Son teaching all the peoples of the earth. 
Baha'u'llah never went to school. Even when He was a teenager. He was 
teaching the clergy and learned men of Persia about the mysteries of God. 
He became known for His kindness, intelligence and wisdom. 
When He was eighteen, Baha'u'llah was married and fathered several 
children. His wife and children later shared imprisonment with Him. 
— How is Baha'u'llah's early life like those moments before the sun dawns? 
- What effect does the early dawn have on your thoughts and feelings? 
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1. Early Life 
Chapter 2: Bah5'u'IISh 
This Wronged One hath frequented no school, neither hath 
He attended the controversies of the learned. By My lifeI Not 
of Mine own volition have 1 revealed myself, but God, of His 
own choosing, hath manifested Me. 
Baha’u'llah 
2. Baha'u'llah1s Acceptance of the Bab 
Chapter 2 
The light of the Holy Spirit was brought to the world by the Bab. The Bab 
means "The Gate" in Persian. 
In 1844 God sent the Bab to prepare the people for the coming of the 
Promised One. The Bab sent His first disciple with a special scroll to 
Tehran. Baha'u'llah accepted the Bab as soon as He read the scroll. 
Baha'u'llah became one of the leaders of the new Faith. 
Baha’u'llah and other followers of the Bab suffered terrible persecutions. 
Many were cruelly tortured and killed. Fanatics tried to exterminate the new 
✓ ✓ 
Faith. Baha u'llah was thrown into prison three times. The third time, He 
was pelted with stones. One hundred-pound chains were put around His head. 
He was thrown into a dungeon. Baha'u’llah remained in the dungeon for four 
months. He had scars from the chains for the rest of His life. 
- What happens when the sun's rays reach the earth at dawn? 
- Why do Messengers of God suffer? 
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Verily I say, whoso believes in the Qur'an and recognizes 
its Divine origin, and yet hesitates, though it be for a 
moment, to admit that these soul-stirring words (of the Bab) 
are endowed with the same rejuvenating power, has most 
assuredly erred in his judgement and has strayed far from the 
path of justice. 
Baha'u'llah 
3. Intimation of His Mission 
Chapter 2 
Baha'u’llah was thrown into a dark dungeon in 1853. God told Baha'u’llah 
He was the Promised One foretold by the Bab. God spoke these words to 
Baha'u'llah and, through Him, to all of mankind: "This is the Best-Beloved 
of the worlds . . . . This is the Beauty of God amongst you .... This 
is the Mystery of God and His treasure, the Cause of God and His glory ." 
At another time God spoke to Baha'u'llah. He warned Baha'u’llah of a 
lifetime of suffering. "Verily, We shall render Thee victorious by Thyself 
and by Thy pen. Grieve Thou not for that which hath befallen Thee, neither 
be Thou afraid, for Thou art in safety." 
It was not yet the time for Baha'u'llah to announce His Message to the 
world. That would come ten years later. But the birds sang. It was the 
hour of dawn. 
S / 
- How did the light of Baha'u'llah shine even more brightly from a dark 
dungeon? 
— Why^do you think God chose this terrible place to bestow His mission upon 
Baha'u'llah? 
- Compare how Jesus Christ received His mission. 
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3. Intimation of His Mission Chapter 2: Bah5vil5h 
During the days I lay in the prison of Tihran, though the galling 
weight of the chains and the stench-filled air allowed Me but little sleep, 
still in those infrequent moments of slumber I felt as if something flowed 
from the crown of My head over My breast, even as a mighty torrent that 
precipitateth itself upon the earth from the summit of a lofty mountain. 
Every limb of My body would, as a result, be set afire. At such moments 
My tongue recited what no man could bear to hear. 
Baha u llah 
A. Declaration of His Mission 
Chapter 2 
Baha'u'llah and His family were exiled to the city of Baghdad in Iraq after 
His release from the dungeon. He did not yet tell others of His Mission. 
People who met Him saw the light of God shining from Him. Many followed 
Him to learn of God and feel His love. 
Baha'u'llah publicly declared His Mission in the garden of Ridvan, near 
Baghdad,in 1863. The sun of God's revelation could now be clearly seen. The 
light and heat of His teachings were warming the heart and soul. 
Immediately after His declaration, Baha'u'llah and His family were 
forced to move again. This time they moved to Constantinople. 
The public Declaration of Baha'u'llah meant that the world was now 
given new teachings. Spiritual teachings bring man closer to God. Social 
teachings unite the world. Baha'u'llah announced the coming of the Kingdom 
of God on Earth. 
- How do you think those around Baha'u'llah felt when he declared His mission 
to them? How is that like the sun in early morning? 
— Why did the world not accept Baha'u'llah's message immediately? 
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4. Declaration of His Mission Chapter 2: Baha'u'llah 
Rejoice, with exceeding gladness, 0 people of Baha!, as 
ye call to remembrance the Day of supreme felicity, the Day 
whereon the Tongue of the Ancient of Days hath spoken .... 
This is the Day whereon the unseen world crieth out: 'Great is 
thy blessedness, 0 earth, for thou hast been made the footstool 
of thy God, and been chosen as the seat of His mighty 
throne' .... 
Baha'u'llah 
5. Proclamation of His Mission 
Chapter 2 
Over the next few years, the light of BahaVlllh shone like the noon-day 
sun. From His prison cell. He wrote many letters to the kings and rulers of 
the earth. Baha'u’llah said He was given a Message from God for all the 
world. This Message was for all the peoples of the earth of every country, 
race and religion. He told them they should help their people understand 
this New Message. 
Baha'u'llah warned the rulers, the clergy and the people. War and 
devastation would sweep the earth if they did not turn to His teachings. 
None of them recognized Baha'u'llah. Their empires were soon destroyed. It 
was the simple people who recognized the light of Baha'u'llah. It was the 
simple people who would carry this message to the whole world. 
- Why did the kings and rulers not recognize Baha'u'llah when He wrote to 
them? 
— Why do you think God destined the simple people to take His message to the 
world? 
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0 kings of the earth! The Most Great Law hath been 
revealed in this Spot, this scene of transcendent splendor 
. . . • Ye are but vassals, 0 kings of the earth! He Who is 
the King of Kings hath appeared, arrayed in His most wondrous 
glory, and is summoning you unto Himself, the Help in Peril, 
the Self-Subsisting. 
Baha'u'llah 
6. Persecution and Suffering 
Chapter 2 
The sun is sometimes covered by dark clouds. The light of Bah'a'u' ll'ah was 
sometimes blocked by intense suffering. He was a Prisoner for more than 
forty years. His final banishment was to the prison-city of Akka in Israel. 
Many of His followers and some of His own family died from the terrible 
conditions. 
But, clouds cannot stop the sun from shining. When Baha'u'llah entered 
the Most Great Prison of Akka God spoke to Him saying: "Soon will all that 
dwell on earth be enlisted under these banners." 
- Why do you think Baha'u'llah was made to suffer so much even though He only 
desired good for everyone? y 
How is the suffering of Baha'u'llah similar to the suffering of other 
Messengers from God? 
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6. Persecution and Sufferinq 
Chapter 2: Baha'u'llah 
The cruelties inflicted by My oppressors have bowed Me 
down, and turned My hair white. Shouldst thou present thyself 
before My throne, thou wouldst fail to recognize the Ancient 
Beauty, for the freshness of His countenance is altered and its 
brightness hath faded, by reason of the oppression of the 
infidels. I swear by God! His heart. His soul, and His vitals 
Baha'u1llah 
are melted! 
7. The Kitab-i-Aqdas 
Chapter 2 
A rainbow is one of the most beautiful sights in the world. A rainbow 
appears when the sun shines through clouds and rain. The light of 
Baha'u'llah shone through the suffering He endured in the city of Akka. 
Baha'u'llah revealed his Book of haws, the Kit'ab-i-A,das inside the prison of 
Akka. 
This is Baha'u1 llah’s most holy book. It contains the laws of Cod for 
this Age. These laws are the foundation for the promised kingdom of Cod on 
earth. BahS'u'llSh has written: "Think not that We have revealed unto you 
a mere code of laws, rather we have unsealed the choice wine with the fingers 
of might and power . . . 
- How is the Kitab-i-Aqdas like the beginnings of a rainbow? 
Why do you think rainbows appear after storms? 
167 
7. Kitab-i-Aqdas Chapter 2: BahS'u'llah 
In such manner hath the Kitab-i-Aqdas been revealed that it 
attracteth and embraceth all the divinely appointed Dispensations. Blessed 
those who peruse it! Blessed those who apprehend it! Blessed those who 
meditate upon it! Blessed those who ponder its meaning! So vast is its 
range that it hath encompassed all men ere their recognition of it. 
Erelong will its sovereign power, its pervasive influence and the greatness 
of its might be manifested on earth. 
Baha’u'llah 
8. Other Writings 
Chapter 2 
We are the most fortunate people in history. Baha’u'llah revealed many 
books. We have many writings in the handwriting of the Messenger of God for 
this day. The Hidden Words of Baha'u'llah brings us His ethical teachings. 
* % 
The Kitab-i-Iqan is our Book of Certitude. It helps us find faith in a 
godless world. The Seven Valleys and Four Valleys gives us mystical verses. 
The most important teaching of Baha'u'llah is unity. Many of His 
writings talk of unity. "We verily," he declares, "have come to unite and 
weld together all that dwell on earth." 
The writings of Baha'u'llah complete the rainbow. The clouds of 
suffering parted to allow the sun of truth to shine through. 
- Why is it important to have so many writings from Baha'u'llah? 
- What are some ways we can study the writings of Baha'u'llah for ourselves? 
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.... So potent is the light of unity, that it can 
illuminate the whole earth .... At one time, we spoke in 
the language of the lawgiver; at another in that of the truth 
seeker and the mystic, and yet Our supreme purpose and highest 
wish hath always been to disclose the glory and sublimity of 
this station. 
Baha!u'llah 
9. Ascension 
Chapter 2 
Bah5'U’11“1’ PaSSed t0 the «*, 29, 1892 at 3 = 00 .... „e had 
appointed W1-BahS, His son. ss his suooessot. .Abdu'l-Bahi been out 
connection to the Light of BahS'u'llSh. 'Abdu' 1-Bah'a sent a tessage to the 
ruler of Turke, saying, "The sun of Bahi has set." Terrible sorrow gripped 
Baha'fs and non-BahWs alike. They felt helpless and alone. 
Baha'u'llah had left them. But, the light of His teachings filled the 
hearts of His followers. Soon after His passing. His Message of love and 
unity reached America. It has now reached the whole world. 
Why?was it important that Baha'u'llah appointed 'Abdu'l-Bahl to succeed 
How does Baha'u'llah's ascension show why His writings are so important to 
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9. Ascension 
Be not dismayed, 0 peoples of the world, when the daystar 
of My beauty is set .... We are with you at all times, and 
shall strengthen you through the power of truth. 
Baha'u'llah 
Chapter 3: Baha'i History 
The history of the Baha'f Faith Is the story of how the Message of God 
epread fro. a prison cell to every corner of the earth. It Is a story 
full of grief and Joy; persecution and victory. Behind every event la the 
mysterious working of the Hand of God. Only through the power of God could 
this Message have been spread so rapidly. "There is a Power In this Cause, 
a mysterious Power; far. far. far away from the ken of men and angels." 
_ F°r the purPose °f explaining the story, imagine you. a believer In 
Baha'u'llah, are sailing in a boat on an ocean, the ocean of life. The boat 
is the Covenant of Baha'u'llah. 
Chapter 3 
1‘ Ihe Covenant of Baha ' n 
A covenant is an agreement rea moa 
made an agreement with mankind. God sends 
us His Messengers to give us guidance. Bshi'u'llah Is the M 
lian ls the Messenger of God 
for this day. The Covenant of Baha'u'llah isth» i 
nan is the laws and teachings He 
btuught us fro* cud. These laws and teachings ate like a heat sailing on 
the ocean. Be are sale on our Journey through life .11 „e follow God's lavs. 
The ocean of life gets rough. Stores co»e. We Bust stay In the boat. We 
will die spiritually if we do not follow these laws and teachings. 
Baha'u'llah says His followers are the a 
xxowers are the companions of the Crimson Ark." 
The Ark is His Covenant* Tt* -lo 
nt. It is the same Covenant God has sent through all of 
His Messengers. 
How are the laws of God like a boat on the ocean? 
those^times?U ^ b? following the laws of God? Talk about 
that ll;rer £elt llke yOU “ere ^“«lly «.t „ade you feel 
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So firm and mighty is this Covenant, that from the 
beginning of time until the present day no religious 
Dispensation hath produced its like .... 
'Abdu'1-Baha 
2. The Heroic Agp 
Chapter 3 
The first eighty years of the BahW Faith are the Her„lc Age. ^ 
"companions of the Crimson Ark", the followers of BaKiVllih suffered 
greatly because of their beliefs. Twenty thousand BahW, gave their lives 
to help spread BahaVllSh's Message around the world. The early believers 
were like travelers on a stormy ocean. It was very difficult to follow the 
teachings of .-fiVuih. Most of the believers stayed firm in the Covenant 
None of the storms of suffering could shake their belief in BahaVllih. His 
teachings were their protection. 
- Nh^was there persecution and suffering in the early days of the BahW 
- Why did early believers give up their lives rather than give up their Faith? 
- Was there any time when 
your Faith was tested? What did you do? 
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The Heroic Age 
Chapter 3: Baha'i History 
The Heroic, the Apostolic Age of the Dispensation of 
Baha’u’llah (is) that primitive period in which its Founders 
had lived, in which its life had been generated, in which its 
greatest heroes had struggled and quaffed the cup of martydom, 
and its pristine foundations been established - a period whose 
splendors no victories in this or any future age, however 
brilliant, can rival. 
Shoghi Effendi 
3. 'Abdu *1-Baha 
Chapter 
the « reflects the light of the sun. 'Abdu'l-BahS ls t„e p„£ect 
n of the light of Baha'u'llah. 'Abdu'l-BahS helps his followers 
over the ocean of life. When the sun of Bahi'u'llSh . u 
cana u llah set, the moon of 
'Abdu'1-Baha rose to fill the night. 
'Abdu'1-Baha is the oldest son of BahS'u'll'ah. His name means "the 
Servant of the Clory." The life of 'Abdu'l-Bah'a spans the Heroic Age He 
was born on the day the Bab declared His Mission. At the age of nine. He 
Imprisonment with Baha'u’ll^h. ' Abdu' 1-Rah'a 
bdu 1 Baha always served His Father with 
joy and happiness. 
Baha'u’llah chose 1 Abdu'l-BahS to be His Successor. BahS'u'nih said 
'Abdu11-Baha was the Center of the Covenant. Bah'a'u'll'ah told all BahWs 
to be guided by 'Abdu'1-Baha. BahS'u'll'ah said 'Abdu'l-BahS protects and 
guides all who follow His example. 'Abdu'l-Bah'a is the light guiding the 
Baha on their mission to spread the Message of Baha'u'llSh. 
- How is 'Abdu'1-Baha like the moon? 
How can 'Abdu'1-Baha guide you in your life? 
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The Blessed Beauty is the Sun of Truth, and His light the 
light of truth. The Bab is likewise the Sun of Truth, and His 
light the light of truth .... My station is the station of 
servitude — a servitude which is complete, pure and real ... 
I am the Interpreter of the Word of God; snch is my 
interpretation. 
'Abdu'l-Baha 
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4. The Divine Plan 
Chapter 3 
'Abdu'l-Baha wrote several betters to the BahWs o£ America 1„ 1916-1,1,. 
These letters are called the Tablets of the Divine Plan. The Divine Plan 
tells how to teach the BahW Faith. 'AbduU-BahS asked Bahi<fs to take 
their Faith to every nation in the world. 
Some early American BahWs did what 'Abdu'l-Bahi told them. Martha 
Root travelled all over the world. Hyde and Clara Dunn settled in Australia. 
Louis Gregory, a distinguished Black BahW, travelled through the United 
States. These and many others began sowing the seeds of this new Message. 
They brought a new Faith to the hearts and minds of people. They planted the 
garden of BahW'llSh. This garden, they knew, would grow and develop Into 
the Kingdom of God on Earth. 
- Why does a gardener plant seeds? 
- Why does a gardener need a plan? 
' thedBahV£°Fa^h5 ^ and by H°“ ls thiS llke the growth of 
- A gardener needs both faith and action. Why? 
i 
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4. The Divine Plan Chapter 3: Baha'i' History 
Now you must become heavenly farmers and scatter pure 
seeds in the prepared soil. The harvest of every other seed is 
limited, but the bounty and the blessing of the seed of Divine 
Teachings is unlimited. Throughout the coming centuries and 
cycles many harvests will be gathered. 
’Abdu11-Baha 
5* Shoghi EffenrH 
Chapter 3 
When 'Abdu'l-Baha panned away In 1921, He left a Will. In thls Hln „e 
chose His grandson, Shoghi Effendl. to lead the BahWs after Him 
'Abdu'l-Baha gave Shoghi Effendl the title of Guardian of the BahW E,lth. 
_ “h08hl E£fendl £oU°"ed hhe Divine Plan of 'Abdu'l-Bah'a'. He gave 
Bah'a'ln detailed plans for the spread of the BahW Faith. He showed the 
Baha'is how to form Local and National Spiritual Assemblies. He translated 
"any BahW Writings into beautiful English. The BahW Faith spread to 
over one hundred countries around the world under the leadership of Shoghi 
Effendi. 
Shoghi Effendl passed away in 1957 in London. Shoghi Effendl planted 
and developed this Faith all over the world. The picture shows the monument 
at His gravesite. It is a world-wide divine garden. 
How did Shoghi Effendi protect the Faith as Guardian? 
How has the Garden of Baha'u'llah been planted? 
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... It is incumbent upon . . . the loved ones of the 
Abha Beauty to turn unto Shoghi Effendi .... as he is the 
sign of God, the chosen branch, the guardian of the Cause of 
God. He is the expounder of the words of God .... The 
mighty stronghold shall remain impregnable and safe through 
obedience to him who is the guardian of the Cause of God . . 
He that opposeth him hath opposed the True One .... 
'Abdu'1-Baha 
6• The Formative Age 
Chapter 3 
The Formative Age o£ the BehM Faith is the second major period o£ ^ 
Hietory. It began 1„ 1921 with Shoghi Effect as Guatdiae. The World Order 
of Baha'u'llah is being laid out piece by piece All h, 
* y piece* All the various parts of 
the garden must be set in dIspp TVi*.1 , 
place. Then the garden must be nurtured before it 
can blossom and bear fruit. 
The Formative Age la the time when the BahWe must travel far and wide 
They will teach the people of the world about the Message of Bah'a'u'llSh. 
They will form more and more Local and National Spiritual Assemblies. One 
day every city and country In the world will have one of these divine 
institutions. 
The world will witness much suffering as the Old World Order gives way 
to the New. Baha'u'llah has written: "The old world order is being rolled 
up; and a new one rolled out in its stead." 
- Baha'i communities throughout the world are growing, 
seed, seedling or a full-grown plant? 
What does your community need in order to grow to full 
Is your community 
maturity? 
a 
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The Kingdom of God is like a farmer who comes into 
possession of a piece of pure and virgin soil. Heavenly seeds 
are scattered therein, the clouds of divine providence pour 
down and the rays of the Sun of Reality shine forth. 
'Abdu’l-Baha 
Chapter 3 
7* The Baha'i World Community Today 
Today, the Baha'i World Community is still in the Formative Age. The 
Universal House of Justice tells Baha'is of every different race, religion 
and country how to build the Kingdom of God on Earth. 
Today, Baha'is live in more than 110,000 localities. There are more 
than 25,000Local Spiritual Assemblies. There are more than 130 National 
Spiritual Assemblies. The Baha'i Writings have been translated in more than 
685 different languages. 
The Message of Baha'u'llah has reached to every corner of the earth. 
The Baha'i World Community will continue to grow rapidly until it achieves 
its destiny. 
— What can each of us do to help make this garden grow? 
- How can we learn the value of everything in the garden of Baha'u'llah? 
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Now the believers of God and the maid-servants of the 
Merciful must irrigate these fields and with the utmost power 
engage themselves in the cultivation of these heavenly 
plantations so that the seeds may grow and develop, prosperity 
and blessing be realized and many rich and great harvests be 
gathered in. 
Abdu'1-Baha 
8- The Universal House of 
Chapter 3 
The Universal House of TncHo„ 
lot, UStlCe ““S eS“bllShed « 1-0 the Baha'i World ln 
1963. The picture shows the Seat of the Universal „ouse of Justlce ^ 
Beifa. Israel. .The Universal House of dustice has niue ecu. They ate 
elected every five years hy all the Hational Spiritual Allies arouud the 
world. 
The Universal House of dustice males the plans for the growth and 
development of the Carden of Baha'u'llSh. It instructs the Baha'is where to 
Plant new seeds and what parts of the garden to develop neat. BahJ'is hnow 
the Universal House of dustice is guided hy Cod. The House of dustice males 
laws not found in Baha'i scriptures r.i'i*’ . 
scriptures. Baha is obey everything the Universal 
House of Justice says. 
How does the Universal House of dustice unite the world today? 
Why do we need the divine guidance of the Universal House of dustice? 
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And now, concerning the House of Justice which God hath ordained as 
the source of all good and freed from all error, it must be elected by 
universal suffrage, that is, by the believers. Its members must be 
manifestations of the fear of God and daysprings of knowledge and 
understanding, must be steadfast in God's faith and the well-wishers of all 
mankind . . . Unto this body all things must be referred. It enacteth all 
ordinances and regulations that are not to be found in the explicit Holy 
Text. 
'Abdu'1-Baha 
9• The Golden Age 
Chapter 3 
The Golden Age is the final stage of Baha'i History, 
peoples of the world will enjoy a great and bountiful 
Garden of Baha'u'llah. 
At that time all 
harvest from the 
The Golden Age Is the promised Kingdom of God on Earth'. It is the time 
foretold by Isaiah the Prophet. The people of the world "shall beat their 
swords into ploughshares, and their spears into pruning hooks." War will be 
no more. There will be an international government and everyone will be 
working toward peace and unity. 
A garden takes time to blossom and bear fruit. The Golden Age will come 
after the passing of time and the growth of the Baha’£ World Order. 
A gardener must see the harvest in the seed. Why? 
- Why must we be so careful to follow the instructions of 
House of Justice today? the Universal 
Describe the feelings of a farmer at the time of harvest, 
people feel at the time of the Golden Age? 
How will 
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9. The Golden Age Chapter 3: BahaTHistory 
Religions and sectarian antagonism, the hostility of 
races and peoples, and differences among nations, will be 
eliminated. All men will adhere to one religion, will have one 
common faith, will be blended into one race, and become a 
single people. All will dwell in one common fatherland, which 
is the planet itself. 
'Abdu'1-Baha 
Chapter 4: Spiritual Teachings 
Bho or what ia mao! Are „e animaU or 
e sPlrlt' Are we beasts or are 
we angels? The answer is .... we are hnth a -t i 
we are both animal and spirit. Just as 
animals, we must eat. We need shelter. We feel pain The, u , 
Paln* These are physical 
But, unlike the animals, we have an urge to know why things are the 
way they are. We also have an urge to love and to be loved. These are 
spiritual needs. 
God has sent His Messengers to teach us how to grow spiritually. They 
have all taught us to know and to love God. We need physical food for our 
bodies. The teachings of the Messengers of God are spiritual food for our 
souls. 
Baha'u'llah is the Messenger of God for today. He has given us a set 
of spiritual teachings. These are the same teachings that all the Messengers 
have brought. 
4. The Nature of God 
Chapter 4 
Have you ever looked up at the sky at night? The more you look, the more 
stars you see. Millions of stars. Each of those stars is billions of miles 
away. And there are even more stars that you cannot see! 
The universe is so great that we barely understand it. But God 
created the universe and is much greater than any of it. He also created us 
We cannot ever hope to understand who or what God is. He is the unknowable. 
- How is God "unknowable"? 
- Talk about the mystery and wonder of God. 
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1. The Nature of God 
Chapter 4: Spiritual Teachings 
Lauded and glorified art Thou, 0 Lord, my God! How can 
I make mention of Thee, assured as I am that no tongue, however 
deep its wisdom, can befittingly magnify Thy name, nor can the 
bird of the human heart, however great its longing, ever hope 
to ascend into the heaven of Thy mystery and knowledge .... 
Baha'u'llah 
2. The Messenger of God 
Chapter 4 
God wanted to make himself known to us. Once about every thousand years He 
sent one of His Messengers. God is like the Sun. These Messengers are like 
the rays of the sun. The rays bring the light of the sun. However, the rays 
are not the sun itself. The Messengers are not God Himself. The light each 
Messenger brings is the same light. It comes from the same sun. This light 
is the spiritual teachings each Messenger brings. 
The Messenger of God for today is Baha'u'll^h. In the picture, the 
nine-pointed star signifies BaKa'u'llah. He brings the light of God's 
teachings to the world. 
- How is God different from His Messengers? 
- Do we need a Messenger from God? Why? 
- How is Baha'u'llah like God? 
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As a token of His mercy .... (God) hath manifested unto men the Day 
Stars of His divine guidance, the; symbols of His divine unity, and hath 
ordained the knowledge of these sanctified Beings to be identical with the 
knowledge of His own Self. Whoso recognizeth them hath recognized God . . . 
Whoso turneth away from them, hath turned away from God .... Every one of 
them is the Way of God that connecteth this world with the realms above . . . 
They are the Manifestations of God amidst men, the evidences of His Truth, 
and the signs of His glory. 
Baha'u'llah 
3. Oneness of Religion 
Chapter 4 
All the Messengers of God ere reys of the se„e Sun. The teachings They 
bring all come from the same Cod. The religions that these Messengers 
bring are really the same religion. 
God has made religion to be one. Man has made divisions among them. 
Look beyond the surface of each religion. Von will see the light of one God 
shining there. The picture shows God's light shining on all the religions. 
- How are the religions the same? 
- How are the religions different? 
- How is Baha'u'llah the same as Christ? 
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It is clear and evident . . . that all the Prophets are 
the Temples of the Cause of God, Who have appeared clothed in 
divers attire. If thou wilt observe with discriminating eyes, 
thou wilt behold Them all abiding in the same tabernacle, 
soaring in the same heaven, seated upon the same throne, 
uttering the same speech, and proclaiming the same Faith. 
Baha'u'llah 
A. The Twin Duties of Man 
Chapter A 
The Messenger of God is like the rays of the sun. His teachings are like a 
garden. Men and women have two duties. They must first recognize the 
Messenger of God. They must turn toward the sun. Then they must work in 
the garden. They must obey the Teachings which the Messenger of God brings. 
The picture shows these two actions. 
Baha'u'llah is the Messenger of God for this Day. If we fail to follow 
the teachings of Baha'u'llah, we have failed to know God. 
- What does it mean "to recognize the Messenger of God"? 
- Is it enough to just recognize the Messenger of God? Why? 
- Talk about the "twin duties" in your life. 
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4. The Twin Duties of Man 
Chapter 4: Spiritual Teachings 
X X % X 
'W # 
fjt t w 
The first duty prescribed by God for His servants is the recognition 
of Him Who is the Day Spring of His Revelation and the Fountain of His laws, 
Who representeth the Godhead in both the Kingdom of His Cause and the world 
of creation. ... It behoveth every one who reacheth this most sublime 
station ... to observe every ordinance of Him Who is the Desire of the 
world. These twin duties are inseparable. Neither is acceptable without 
the other .... 
Baha'u'llah 
5. Independent Investigation of Truth 
Chapter 4 
Each person must investigate Truth for himself. Only in this way can they 
recognize God's Messenger. Many people follow only what their priests, 
ministers, teachers, friends or parents tell them is true. They are like 
people being led by a rope. They will never find the light of Truth for 
themselves. This you can see in the picture. 
A few people put their trust in God. They set off to find the Truth 
themselves. They open their hearts. They pray to be guided. Sometimes they 
will trip and fall. They may lose their way. But, these true seekers find 
God s Messenger. Then they move closer and closer to the light. 
- Talk about your search for Truth. 
- When were you like the people led by a rope? 
- When were you seeking independently? 
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The first principle of the Teaching of Baha'u'llah is the Search after 
Truth. If a man would succeed in his search after Truth, he must, in the 
first place, shut his eyes to all the traditional superstitions of the past 
• ... We must not allow our love for any one religion or any one 
personality to so blind our eyes that we become fettered by superstition! 
When we are freed from all these bonds, seeking with liberated minds, then 
shall we be able to arrive at our goal. 
'Abdu'1-Baha 
6- Prayer and MeditaMnn 
Chapter 4 
we love Cod. We want to reach out and calk with Him. m the Messengers of 
God have taught people to pray and to meditate. BahS'u'llSh teaches that we 
may pray and meditate any way „e like. He can ait. kneel or stand. It is 
most important that we pray from our hearts. 
Baha'u'llah has also taught that we should pray and meditate every 
morning and every evening. 
What does it mean "to pray from the heart"? 
- Why doesn't it matter whether we kneel, stand or sit to pray? 
- Talk about how prayer is important for you. 
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6. Prayer and Meditation 
Chapter 4: Spiritual Teaching; 
There are no set forms of meditation prescribed in the 
teachings, no plan, as such, for inner development. The 
friends are urged - nay enjoined - to pray, and they should 
also meditate, but the manner of doing the latter is left 
entirely to the individual .... 
Shoghi Effendi 
7. Work as Worship 
Chapter 4 
Baha’u'llah teaches that work done with the spirit of service is worship. 
His Son, 'Abdu'1-Baha wrote: "In the Baha'i: Cause arts, sciences and all 
crafts are counted as worship. The man who makes a piece of note paper to 
the best of his ability ... is giving praise to God." 
It is no longer enough to just pray in a church. Our lives must be a 
prayer. The picture shows people working in the Garden of Baha'u'llah. 
- How is work the same as worship? 
- Talk about your own work. How can you make it more "in the spirit of 
service"? 
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7. Work as Worship 
Chapter 4: Spiritual Teachings 
It is enjoined upon every one of you to engage in some form of 
occupation, such as crafts, trades and the like. We have graciously 
exalted your engagement in such work to the rank of worship unto God, the 
True One .... When anyone occupieth himself in a craft or trade, such 
occupation itself is regarded in the estimation of God as an act of worship; 
and this is naught but a token of His infinite and all-pervasive bounty. 
Baha'u'llah 
8. Sacrifice 
Chapter 4 
Sacrifice is to give up seething to Cod or to others. We get so much more 
than we gave up in return. It is like taking a portion of your own harvest 
to a common box. In the end, everyone has much more than any one had before. 
You can see this in the picture. 
Each person brings some of their own food to a common basket. This can 
be given to those in need. It can be shared by everyone. 
- How does sacrifice help the community? 
- How does sacrifice help the one giving? 
- Talk about moments of sacrifice in your community. 
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We must be like the fountain or spring that is 
continually emptying itself of all that it has, and is 
continually being refilled from an invisible source. To be 
continually giving out for the good of our fellows undeterred 
by the fear of poverty and reliant on the unfailing bounty of 
the Source of all wealth and all good - that is the secret of 
right living. 
Shoghi Effendi 
9. Life After Death 
Chapter 4 
Man has two sides . . . a physical part and a spiritual part. The physical 
part dies. The spiritual part lives on. It continues its journey toward 
God. The spiritual part never dies. It is called the soul. The soul is 
like a bird. The body is like a cage. At death, the cage is broken. The 
bird flies toward God. In the picture these birds of men's souls begin their 
flight toward God. 
Baha'u'llah has written: "I have made death a messenger of joy to thee. 
Why dost thou grieve?" 
Death is only the beginning of the next journey of our soul. 
- How is death joyful? 
- How is death a beginning? 
- How do you feel about death? 
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9. Life After Death 
Know thou of a truth that the soul, after its separation from the 
body, will continue to progress until it attaineth the presence of God, in 
a state and condition which neither the revolution of ages and centuries 
nor the changes and chances of this world, can alter. It will endure as 
long as the Kingdom of God, His sovereignty, His dominion and power will 
endure. 
Baha^u'llah 
Chapter 5: Social Teachings 
The Teachings which a Messenger of God brings are two kinds. The Spiritual 
Teachings are the same for every Messenger. But every Messenger comes at a 
different time to a different people. So the Social Teachings that each 
Messenger brings are different. 
Baha'u'llah is the Messenger of God for today. He has given us social 
teachings which will bring the whole world together as one family. 
Let's think of Baha'u'llah's Message as a garden. His Social Teachings 
tell us how to work with each other in the garden. 
1. Oneness of Mankind 
Chapter 5 
There are people of many different colors, shapes and sizes in the world. 
But we all live on the same planet and worship the same God. We all cry and 
we all laugh. Baha'u'llah has taught that it is time for us to stop fighting 
and hating. It is time to work together for the good of all. In the garden 
of Baha'u'llah all different kinds of people live and work together. The 
picture shows this. 
Baha'u'llah wrote: "So powerful is the light of Unity that it can 
illuminate the whole earth." 
- Why is unity so important? 
- How are people the same and different? 
- How can your community better express the "Oneness of Mankind"? 
1. Oneness of Mankind 
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0 contending peoples and kindred 
toward unity, and let the radiance of 
s of the earth! Set your faces 
its light shine upon you. Gather ye 
together and for the sake of God resolve to root out whatever Is the source 
of contention amongst you . . . The great Being saith. 0 veil-beloved ones! 
The tabernacle of unity hath been raised; regard ye not one another as 
strangers. Ye are the fruits of one tree, and the leaves of one branch." 
Baha'u'llah 
2. Sanctity of the Family 
Chapter 5 
Mankind is made up of families. To unite mankind each family must be 
united. Baha'u'llah has taught that the family is sacred. Each family must 
learn to serve God. In the picture, this family works in the garden of 
Baha'u'llah together. The children, too, have their work to do. 
What children learn about the world, they learn in their families. The 
most important job of a family is to raise children to know and to serve God 
Parents must educate their children. Children must be obedient and 
respectful toward their parents. 
- Why is family unity so important? 
- What do children learn in their families? 
- How can your family become more united? 
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2. Sanctity of the Family Chapter 5: Social Teachings 
. . . the importance of marriage lieth in the bringing up 
of a richly-blessed family, so that with entire gladness they 
may, even as candles, illuminate the world . . . 
According to the teachings of Baha'u'llah, the family 
being a human unit must be educated according to the rules of 
sanctity. All the virtues must be taught the family .... 
' Abdu ■' 1-Baha 
3. Elimination of Prejudice 
Chapter 5 
Racial prejudice is one of the most destructive forces in the world. It is 
a wall that keeps people from understanding each other. 
Prejudice begins in our own hearts. Each of us is prejudiced in some 
way. We must look into our own hearts daily. We must rid ourselves of 
prejudice. In the garden of Baha*u'llah, all races come together as one. 
The picture shows people of different races holding hands like brothers and 
sisters. 
Baha'u'llah has written: "Close your eyes to racial differences, and 
welcome all with the light of oneness." 
- What is prejudice? How is it destructive? 
- Talk about prejudice in your own life. 
- How can you eliminate prejudice in your own life? 
- How can you help your community to eliminate prejudice? 
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3. Elimination of Prejudice 
Chapter 5: Social Teachings 
s / 
Baha u llah hath said that the various races of human 
kind lend a composite harmony and beauty of color to the whole. 
Let all associate, therefore, in this great human garden even 
as flowers grow and blend together side by side without discord 
or disagreement between them . . . 
In the estimation of God, all men are equal. 
'Abdu'1-Baha 
4. Science and Religion 
Chapter 5 
God created everything. He gave us religion to learn how to live our lives. 
He gave us science to learn about the world around us. Religion and science 
go hand in hand. They should work together. Religion without science is 
superstition. Science without religion gives us terrible weapons of 
destruction. 
Let’s look at our garden. God is like the sun. His religion shows us 
how to work and be happy in the garden. Science gives us the tools and 
machinery to make better gardens more easily. 
What happens when people listen only to science and not to religion? 
What happens when people listen only to religion and not to science? 
- How should religion and science work together? 
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Chapter 5: Social Teachings 
4. Science and Religion 
Religion and science walk hand in hand, and any 
religion contrary to science is not the truth. 
'Abdu11-Baha 
5. World Peace 
Chapter 5 
Imagine a world without war. The prophets of the Old Testament spoke about 
a time when "nation shall not lift up sword against nation." All the 
peoples of the world hope for the time when the world will be at peace. This 
is what the teachings of Baha’u'llah will bring. 
Soon, the nations will lay down their arms. They will join together as 
one country. The picture shows the dove of peace bringing people of different 
countries together in the garden of Baha'u'llah. 
- How will Baha'u'llah’s teachings bring world peace? 
- How would life be like without war? Talk about this. 
- How can you help bring world peace? 
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5. World Peace 
Chapter 5! Social Teachings 
We desire but the good of the world and happiness of the 
nations . . . that all nations should become one in faith and 
all men as brothers ... Yet so shall it bej these fruitless 
strifes, these ruinous wars shall pass away, and the "Most 
Great Peace" shall come . . . 
Baha'u'llah 
6. Education 
Chapter 5 
Baha'u'llah has taught that every human being is like a gem. Each of us has 
talents. They must be brought out for the good of the world. A gem must be 
polished before it will shine forth. A person must be educated. Then he 
can contribute his true talents to society. Every human being must receive 
a proper education. 
The picture shows Baha'is sitting together to study. They are educating 
themselves. 
- Why must we be educated? 
- What are your particular talents? 
- How can you educate yourself? 
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6. Education Chapter 5: Social Teachings 
. . The Great Being saith: Regard man as a mine rich in 
gems of inestimable value. Education can, alone, cause it to 
reveal its treasures, and enable mankind to benefit therefrom. 
/• ✓ 
Baha'u'llah 
7. Equality of Men and Women Chapter 5 
In the garden of Baha'u'llah men and women work as equals. Each has 
different jobs, different strengths and different weaknesses. But both men 
and women should enjoy equal rights. Both should receive an equal education. 
In fact, Baha u llah feels that the education of women is more important. 
Women will be the mothers of the children. And mothers are the most 
important teachers of their children. 
- What does "equality of men and women" mean? 
- How can your community follow this teaching more closely? 
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7. Equality of Men and Women Chapter 5: Social Teachings 
✓ / 
And among the teachings of His Holiness Baha'u'llah is the equality of 
women and men. The world of humanity has two wings - one is women and the 
other men. Not until both wings are equally developed can the bird fly. 
Should one wing remain weak, flight is impossible. Not until the world of 
women becomes equal to the world of men in the acquisition of virtues and 
perfections, can success and prosperity be attained as they ought to be. 
'Abdu'1-Baha 
8* Spiritual Solution to the Economic Problem 
Chapter 5 
The economic problems of today come from greed and selfishness. Only a few 
in the world are getting very rich. Most of mankind is very poor. 
Baha'u'llah teaches that we should prefer others over ourselves. We should 
sacrifice ourselves and our property for others. We should give freely and 
with love to the poor and needy. 
In the picture everyone brings a portion of their harvest to a common 
basket. Some have more to share than others. By sharing, everyone will 
have what they need. 
Also, Baha'u'llah teaches that everyone must seek to work. There 
should be no idle ones, no beggars. He has written: "It is enjoined on 
every one of you to engage in some occupation . . . Waste not your time in 
idleness ..." 
- What is the spiritual solution to the economic problem? 
- Why should we work? 
- Who benefits from voluntary giving? 
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8. Spiritual Solution to the Economic Problem chapter & social Teachings 
And among the teachings of Baha'u'llah is voluntary sharing 
of one's property with others among mankind . . . man should 
not prefer himself to others but • . . should voluntarily and 
of his own choice sacrifice his property and life for others, 
and spend willingly for the poor. . . . 
1Abdu'1-Baha 
9. Universal Auxilary Language 
Chapter 5 
Today, there are more than a thousand different languages spoken in the 
world. When two people do not speak the same language, they cannot 
understand each other. Baha’u'll^h teaches that the nations of the world 
should choose one language. This will be taught in. all the schools along 
with the natural language. Then we can speak to someone from a different 
country. We will understand each other. This will help bring about world 
peace. 
. Abdu 1-Baha has said: " . . .misunderstandings will not be dispelled 
except through an international auxiliary language." 
In the picture we see a man from the Orient and a woman from the west. 
They speak a common language. They understand each other. 
- Why is a universal auxiliary language important? 
- How will it help bring world peace? 
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We have formerly commanded, in the Tablets, that the trustees of the 
House of Justice must select one tongue out of the present languages, or a 
new language, and likewise select one among the various writings, and teach 
them to children in the schools of the world, so that the whole world may 
thereby be considered as one native land and one part . . . 
Glory is not his who loves his country, but glory is his who loves his 
kind. 
Baha'u'llah 
Chapter 6: Laws 
God sends His Messenger to mankind with a set of laws. These laws are 
given to us for our benefit. They help us to understand ourselves and our 
lives better. We may not, at first, understand why we should follow these 
laws. But, a young child also does not, at first, understand why he should 
not run in the street or touch a hot stove. If the child does not obey, he 
may be hurt. It is the same when we fail to obey the laws of God. 
✓ * 
Baha'u'llah has given mankind a set of laws for today. These laws are 
a sign of God's love for us. Baha'u'llah has written: "0 ye peoples of the 
world! Know assuredly that my commandments are the lamps of my loving 
providence among my servants, and the keys of My Mercy for My creatures." 
Let us, now, take a walk through a beautiful garden. This is the 
garden of the laws of God which Baha'u'llah has brought us. 
1. Submission to the Will of God 
Chapter 6 
When we first learn about the BahS'i Faith, it is like st.ndinB outside this 
beautiful garden and looking into it. We accept Baha-u'llah as the Messenger 
of God. The gates of the garden open. When we follow the laws of 
Baha'u'llah, we enter the garden. The path in the garden leads us closer to 
God's light. You can see this in the picture. 
These laws are the will of God for today. By following them, we submit 
ourselves to the will of God. 
When we follow the laws of Baha'u'llah we begin to see with a new eye. 
We begin to love with a new heart. We begin to feel a new life within us. 
We begin to feel truly free . . . free from the prison of self. 
- How does God express His will to mankind? 
- How does obedience to the laws of Baha'u'llah free us? 
- Talk about your becoming a Baha'i. 
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1. Submission to the Will of God Chapter 6: Laws 
O0O2Gf3333G> 
True liberty consisteth in man's submission unto My commandments, 
little as ye know it. Were men to observe that which We have sent down 
unto them from the Heaven of Revelation, they would, of a certainty, attain 
unto perfect liberty . . . Say: The liberty that profiteth you is to be 
found nowhere except in complete servitude unto God, the Eternal Truth. 
Whoso hath tasted of its sweetness will refuse to barter it for all the 
dominion of earth and heaven. 
Baha'u'llah 
2. Obligatory Prayer and Fasting 
Chapter 6 
We begin our journey in the garden of Bah^'n'llah. We need spiritual food. 
This is done through prayer and fasting. Baha'u'llah wrote: "We have 
commanded you to pray and fast from the beginning of maturity: this is 
ordained by God, your Lord ..." 
Prayer is communion with God. Baha'u’llah taught that we should pray 
every morning and evening. He also revealed three obligatory prayers. We 
should choose one to use every day. 
From March 2-20, Baha'is 15—70 years old do not eat or drink from 
sunrise to sunset. This is the period of the Baha'i Fast. It is a time of 
turning to God. It is a time to turn away from our selfish desires. The 
sick, travellers and pregnant or nursing mothers are not required to fast. 
The woman in the picture has already prayed and fasted. She has 
spiritual food for her journey. She is advancing toward God's light. 
- How do we get nourished from prayer? 
- How do we get nourished from fasting? 
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2. Obligatory Prayer and Fasting chaP,e, 6: uws 
Know thou that prayer is indispensable, and obligatory, and man under 
no pretext whatsoever is excused from performing the prayer unless he be 
mentally unsound, or an insurmountable obstacle prevent him . . . 
Besides all this, prayer and fasting is the cause of awakening and 
mindfulness and conducive to protection and preservation from tests. 
'Abdu'1-Baha 
3. Teaching 
Chapter 6 
If we live the life of a Baha'i:, others will notice. They will feel the love 
of God in our hearts. They will want to know where our love is coming from. 
It is up to us to find these seekers. We should invite them to enter the 
garden of Baha'u'llah. 
In the picture, a Baha'i is aiding his friend to enter the garden. This 
may happen quickly for one person. It may take time with another. The most 
important thing is to make a daily effort. We should make friends and win 
them over to the Baha'i Faith. Only in this way will the Kingdom of God be 
built on this earth. 
'Abdu*1-Baha told us how best to teach the Faith of Baha'u'llah: "The 
friends of God should weave the bonds of fellowship with others and show 
absolute love and affection towards them ... In fact, every one of the 
believers should choose one person every year and try to establish ties of 
friendship with him, so that all his fear would disappear. Only then, and 
gradually, must he teach that person. This is the best method." 
- What is the best method of teaching? 
- What attracted you to the Baha'i Faith? 
- How can you better teach the Faith? 
3. Teaching 
235 
Chapter 6: Laws 
The friends of God should weave bonds of fellowship with 
others and show absolute love and affection towards them. 
'Abdu'l-Baha 
A. Learning a Trade or Profession Chapter 6 
Baha'is are building a new civilization. It is no longer permitted to leave 
the world as a monk. It is also not permitted to sit and beg. To work with 
a spirit of service is worship. Baha'u'llah has commanded us to learn a 
trade or profession. We must do this to the best of our ability. By doing 
so, we will make this world another world. It will be a world dedicated to 
serving others. Baha'u'llah has written: "True reliance is for the servant 
to pursue his profession and calling in this world . . ." 
In the picture, these Baha'is have learned to be bricklayers. They are 
serving humanity. They are building the path leading to God's light. 
- Why learn a trade or profession? 
- What is your particular calling? How can you express this calling in the 
world? 
4. Learning a Trade or Profession 
Chapter 6: Laws 
It is incumbent on every one of you to engage in some one occupation, 
such as arts, trades, and the like. We have made this - your occupation - 
identical with the worship of God, the True One . . . 
. . . Waste not your time in idleness and indolence, and occupy 
yourselves with that which will profit yourselves and others beside 
yourself. 
Baha'u'llah 
5. Chastity 
Chapter 6 
The World Order of Baha'u'llah is built on strong and loving families. 
Families are built on strong and loving marriages. Chastity protects and 
strengthens the marriage bond. We should save the beauty of our sexual 
powers only for our marriage partner. Otherwise, we destroy the very 
foundation of society. 
Baha'u'llah has written: "We, verily, have decreed in Our Book a 
goodly and bountiful reward to whosoever will turn away from wickedness, 
and lead a chaste and godly life." 
The man and woman in the picture are thinking about getting married. 
They are getting to know each other's character. They are preparing 
themselves for marriage. 
- What is chastity? 
- Why is chastity important in preserving order in the world? 
- How can chastity prepare us for marriage? 
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0 ye the beloved of the one true God! Pass: beyond the 
narrow retreats of your evil and corrupt desires, and advance 
into the vast immensity of the realm of God, and abide ye in 
the meads of sanctity and of detachment, that the fragrance of 
your deeds may lead the whole of mankind to the ocean of God's 
unfading glory. 
Baha'u'llah 
6. Marriage 
Chapter 6 
Baha'u'llah encouraged marriage among the Baha’is. The main purpose of 
marriage is to bring forth children who will praise God. Baha’u'llah has 
written: Enter into wedlock, 0 people, that ye may bring forth one who will 
make mention of Me . . ." In the picture is a family advancing together 
towards God's light. 
Baha is are free to choose their mates. Both partners must then receive 
permission from all living, natural parents before the wedding can take place. 
During the wedding ceremony the bride and groom recite the verse: "We will 
all, verily, abide by the will of God." The marriage is then sealed in the 
sight of God. Hopefully, it will last through eternity. 
Baha'u'llah hated divorce. He permitted it only in the rarest of 
circumstances. Before a divorce can be granted, the husband and wife must 
live separately for at least one "year of patience". During this time, they 
counsel with the Local Spiritual Assembly. They try to bring the marriage 
back together. After this year, the Assembly may grant the divorce. 
- Why did Baha'u'llah encourage marriage? 
- What is the main purpose of marriage? 
- Why did Baha'u'llah discourage divorce? 
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6. Marriage 
And when He desired to manifest grace and beneficence to 
men, and to set the world in order, He revealed observances and 
created laws; among them He established the law of marriage, 
made it as a fortress for well-being and salvation, and 
enjoined it upon us in that which was sent down out of the 
heaven of sanctity in His Most Holy Book. 
Baha'u'llah 
7. Prohibitions Chapter 6 
In the picture, these two people are walking on the path toward God's light. 
The man is thinking about going down another path away from the light. The 
woman is walking toward the light. Every day we make choices like this. We 
either follow the right path or we go down the wrong one. 
Baha'u'llah has prohibited a few activities. We should avoid alcoholic 
drinks and narcotics. Gambling is forbidden. And we should not gossip or 
talk about a person behind his back. All these activities harm us. They 
also harm those around us. 
Baha'u'llah has given us a much better wine than money could buy. We 
can get intoxicated with joy from His Writings. He wrote: "Think not that 
we have revealed unto you a mere code of laws. Nay, rather. We have unsealed 
the choice Wine with the fingers of might and power." "Observe My 
commandments for the love of My beauty." 
- Why should we avoid these activities? 
- How can we become "intoxicated" following Baha'u'llah's laws? 
- Talk openly about how these prohibitions affect your life. 
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7. Prohibitions 
Whenever My laws appear like the sun in the heaven of Mine 
utterance, they must be faithfully obeyed by all, though My 
decree be such as to cause the heaven of every religion to be 
cleft asunder. He doth what He pleaseth. He chooseth; and 
none may question His choice. 
Baha'u'llah 
8. Wills and Burial Testament 
Chapter 6 
The body is the temple of the soul. At the hour of death, the soul flies on 
toward God. Our body is left on earth. Baha'u'llah has commanded that the 
body should be buried within an hour's journey from the place of death. If 
possible, the body should not be embalmed. It should be wrapped in a plain 
white silk or cotton shroud. It should be placed in a casket and buried as 
soon as possible after death. Baha'u'llah has revealed a special prayer for 
the dead to be used at the service. 
All Baha'is should have wills. These should give details about who 
should receive our possessions after our death. It is often helpful to 
state in our wills that we be buried according to Baha'i Law. 
245 
According to the Teachings of Baha'u'llah, it is incumbent upon every 
Baha'i to write a will during his lifetime in order to provide for the 
disposition of his property after his death as well as to give instructions 
concerning the burial. . . It should be spelled out in the will that the 
place of burial must be within one hour's travel time from the place of 
death, that cremation is forbidden, and that the body is not to be 
embalmed unless required by state law. 
National Spiritual Assembly 
of the United States 
9. Loyalty to Government 
Chapter 6 
The garden of Baha'u'llah exists in the world of today. The world is ruled 
by governments. Baha'is follow the laws of Baha'u'llah. They also follow 
the laws of their government. Baha'u'llah does not want His laws to cause 
disunity in the world. These laws were revealed to promote unity. He has 
written: "The one true God . . . hath ever regarded and will continue to 
regard, the hearts of men as His own, His exclusive possession. All 
else ... He hath bequeathed unto the Kings and rulers of the earth." 
Baha'is are commanded to obey the Laws of Baha'u'llah. They must also obey 
the laws of their governments. The picture shows a Baha'i shaking hands with 
a government leader. 
Why is loyalty to government important? 
Does the sun of Baha'u'llah also shine on governments? 
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Serve ye the sovereigns of the world with utmost truthfulness and 
loyalty. Show obedience to them and be their well-wishers. Without their 
leave and permission do not meddle with political affairs, for disloyalty 
to the just sovereign is disloyalty to God Himself. 
This is my counsel and the commandment of God unto you. Well is it 
with them that act accordingly. 
'Abdu'l-Baha 
Chapter 7: Administration 
Every Messenger of God has brought laws and teachings to mankind. 
Baha'u'llah is the first Messenger to tell his followers how they should be 
organized. Baha'u'llah has made a Covenant with His followers. He has 
established a world-wide administrative order. This will direct the affairs 
of the Baha'i Faith. The administrative order is the channel. The laws and 
teachings of Baha'u'llah will reach mankind through this administration. 
This administrative system is new. Mankind has never seen anything like 
it before. Baha'u'llah has written: "The world's equilibrium hath been 
upset through the vibrating influence of this new World Order. Mankind's 
ordered life hath been revolutionized through the agency of this unique, this 
wondrous System - the like of which mortal eyes have never witnessed." 
!• The Covenant: 
Chapter 7 
The Covenant of BahW’lllh is most important. It protects world unity. It 
assures a legitimate source of authority for the next thousand years. 
The Covenant of Baha'u'll'ah is like a ship or an ark floating on the 
ocean of life. We are safe if we follow His laws and teachings. We turn 
away from God Himself if we turn away from the Covenant. 
Baha'u'llah set up his tent on the slopes of Mount Carmel in Israel in 
the last years of His life. He foretold that God would establish the world 
center of His Covenant and Administrative Order on Mount Carmel. Baha'u'llah 
wrote: "Ere long will God sail His Ark upon thee, and will manifest the 
people of Baha who have been mentioned in the Book of Names." The Ark is the 
Covenant. The "people of Baha" are the members of the Universal House of 
Justice. Baha'u'llah wrote this in 1891. 
— Why is the Covenant like a ship on an ocean? 
- Why is the Covenant important to each one of us? 
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"1"^® Covenant Chapter 7: Administration 
. . . this Covenant is the Ancient Covenant, the 
Illuminator of the horizons ... It is the strong fortress; 
therefore it is a sure shelter for all created beings, and in 
brief, it is the sum of all sacred writings, ancient and modern! 
'Abdu'1-Baha 
2. Local Spiritual Assembly Chapter 7 
Local Spiritual Assemblies are the foundation of the Administrative Order. 
Their work is very important. In the future, they will be called local 
Houses of Justice. Today the Local Spiritual Assemblies guide the work of 
the Baha'is in each community. They must plan teaching, study, service, 
fellowship and devotion. In the picture a Local Spiritual Assembly is 
discussing some of these things. 
A Local Spiritual Assembly is formed in every city or town where nine or 
more Baha'ffs live. Once a year, on April 21st, the Baha'is elect their Local 
Spiritual Assembly. No one is nominated. No one campaigns. Any Baha'f 21 
years or older may vote for or be elected to the Local Spiritual Assembly. 
Each person votes for nine persons. The nine receiving the most votes are 
elected. 
The women and men who are members of the Local Spiritual Assembly have 
no special authority as individuals. They are not ministers or priests. 
Only when they meet together as a group do they have authority. 
- What is unique about Baha'i elections? 
- Who has authority in the Baha'i" Administrative Order? 
- Discuss how you can support your own Local Spiritual Assembly. 
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2. Local Spiritual Assembly Chapter 7: Administration 
Addressing the nations, the Ancient Beauty ordaineth that in every 
city in the world a house be established in the name of justice wherein 
shall gather pure and steadfast souls to the number of the Most Great Name 
(9) . At this meeting they should feel as if they were entering the 
presence of God, inasmuch as this binding command hath flowed from the Pen 
of Him Who is the Ancient of Days. The glances of God are directed 
toward this Assembly. 
Baha'u'llah 
3. National Spiritual Assembly 
Chapter 7 
Any country where there are enough BahWs has a National Spiritual Assembly. 
Each National Spiritual Assembly is elected once a year. 
The National Spiritual Assembly guides the affairs of the Baha'is in its 
own country. The National Spiritual Assembly appoints committees to help it 
in its work. It gives guidance to all Local Spiritual Assemblies. All 
Baha'is must obey the National Spiritual Assembly in the country where they 
live or where they travel. 
Here in the picture are nine men and women who are members of a National 
Spiritual Assembly. They have no special power as individuals. Only when 
they meet together as a united body does the power of Baha'u'llah flow 
through them. 
- Why do you think National Spiritual Assemblies appoint committees? 
- What is the distinction between the power of institutions and the power of 
individuals? 
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3. National Spiritual Assembly 
Chapter 7: Administration 
... it is of vital importance that in every country, where the 
conditions are favorable and the number of the friends has grown and 
reached a considerable size, . . . that a 'National Spiritual Assembly' be 
immediately established, representative of the friends throughout that 
country . . . 
Its immediate purpose is to stimulate, unify and coordinate by 
frequent personal consultations, the manifold activities of the friends as 
well as the Local Assemblies. . . 
Shoghi Effendi 
A. The Universal House of Justice 
Chapter 7 
The Universal House of Justice is the head of the Baha'i Faith. It governs 
all National and Local Spiritual Assemblies. 
In 1963, National Spiritual Assemblies from every corner of the earth 
came together to elect the first Universal House of Justice. Baha'u'llah's 
prophecy was fulfilled. This group of nine men now leads-the Baha'i world. 
The Universal House of Justice is elected every five years. 
Whatever the Universal House of Justice as a body decides, it is as if 
God Himself had spoken. 'Abdu'l-Baha wrote: "Whatsoever they decide is of 
God." Whoever does not obey them "hath not obeyed God." The Universal House 
of Justice is located in Haifa, Israel, the World Center of the Baha'i Faith. 
The picture shows the seat of the Universal House of Justice. The nine 
members are standing in front of the seat. 
✓ / 
- Why is it important to have one final center of authority in the Baha'i 
Faith? 
- What is the prophecy that was fulfilled? 
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4. The Universal House of Justice r. # 7 . . . . . 
Chapter 7: Administration 
The provenance, the authority, the duties, the sphere of action of the 
Universal House of Justice all derive from the revealed Word of Baha'u'llah 
. . . There being no successor to Shoghi Effendi as Guardian of the Cause 
of God, the Universal House of Justice is the Head of the Faith and its 
supreme institution, to which all must turn, and on it rests the ultimate 
responsibility for ensuring the unity and progress of the Cause of God. 
Universal House of Justice 
5. Hands of the Cause/Counselors 
Chapter 7 
The Local Spiritual Assemblies, the National Spiritual Assemblies and the 
Universal House of Justice are elected institutions. There are other 
institutions of the Administrative Order which are appointed. Every five 
years the Universal House of Justice selects certain Baha'is to be 
Counselors. These Counselors are appointed because of their dedication and 
their character. In the days of Baha'u'llah, 'Abdu'l-Baha and Shoghi Effendi, 
Hands of the Cause were appointed in the same way. 
Counselors have no authority over any Baha'i. Their job is to encourage 
the Baha'is to follow more closely the teachings of Baha'u'llah. They also 
show them how to teach the message of Baha'u'llah. They help bring the 
light of His teachings to the entire world. Counselors are also responsible 
to protect the Faith. Disunity and misinterpretation must be avoided. 
Counselors are the "standard-bearers" of the Baha'i Faith. They are assisted 
by auxiliary board members and assistants to the auxiliary board members. 
We listen to each of them. We follow their example in living a Baha'i life. 
In the picture. Counselors are going out from the Universal House of 
Justice. They are carrying the light of Baha'u'llah's teachings around the 
world. 
- Why is it important to have both appointed and elected institutions? 
- Why do we need people to inspire us? 
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5. Hands of the Cause and Counselors chapter r. Administration 
The obligations of the Hands of the Cause of God are to 
diffuse the Divine Fragrances, to edify the souls of men and 
to be, at all times and under all conditions, sanctified and 
detached from earthly things. 
'Abdu'1-Baha 
6. Obedience Chapter 7 
We obey the laws and teachings of Baha'u'llah. We also obey the 
institutions of His administration* We are completely free to express our 
opinions. But once the Assembly has decided, all must unite behind the 
decision. Baha'u'llah teaches that each Assembly is sacred. He writes that 
Assembly members are "the guardians appointed of God for all that dwell on 
earth." To obey the institution is to follow the covenant of Baha'u'llah. 
The picture shows Baha'fs following the direction of the Universal House of 
Justice. 
- Why should we obey the institutions of the Faith? 
- Why shouldn't we do what we think is right, if the institution tells us 
differently? 
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6. Obedience Chapter 7: Administration 
. . . the guardian of the Cause of God as well as the 
Universal House of Justice • . . are both under the care and 
protection of the Abha Beauty . . . Whatsoever they decide is 
of God. Whoso obeyeth him not, neither obeyeth them, hath not 
obeyed God. . . 
Whatsoever they decide has the same effect as the Text 
itself . . . 
Abdu'1-Baha 
261 
7. Nineteen Day Feast chapter 7 
On the first day of each Baha'i month, Baha'is in each community gather for 
the Nineteen Day Feast. This should be an occasion of love and unity among 
the believers. 
The Nineteen Day Feast has three parts: 
1) Devotional - The Writings of Baha'u'llah and 'Abdu'l-Baha are 
read or sung. 
2) Consultation - The Local Spiritual Assembly presents plans to 
the believers. The Assembly also asks for advice 
from the believers. 
3) Social - Here the Baha'is simply join together to share food, 
drink and fellowship. 
The Nineteen Day Feast is very important for the spiritual health of the 
community. 'Abdu'l-Baha has written: "As to the Nineteen Day Feast it 
rejoiceth mind and heart. If this Feast be held in the proper fashion, the 
friends will, once in nineteen days, find themselves spiritually restored, 
and imbued with a power that is not of this world." 
In the picture, Baha'is of all different types gather for the Nineteen 
Day Feast. They pray and consult together. 
- How can the Nineteen Day Feast help a Baha'i community? 
- How can your Nineteen Day Feast become more special? 
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7. Nineteen Dsy Feest Chapter 7: Administration 
. . . although not a binding ordinance, this feast has been regarded 
by Baha'u'llah as highly desirable and meritorious . . . 
The significance of the Nineteen Day Feast is threefold. It is a 
gathering of a devotional, social and administrative importance. When 
these three features are all combined, this feast can and will surely yield 
the best and the maximum of results. 
Shoghi Effendi 
8. Funds Chapter 7 
To grow and build in the world today, every Baha’i community needs money. 
Only Baha'is have the privilege of contributing to build this New World 
Order. Every contribution that a Baha'i makes can be thought of as a brick. 
It does not matter how large or small the brick is. The spirit that moves 
the giver is important. 
There are four funds which Baha'is should support: 
The Local Fund - Supports the work of the Local Spiritual Assembly. 
The National Fund - Supports the work of the National Spiritual Assembly. 
The Continental Fund - Supports the work of the Counselors. 
The International Fund - Supports the work of the Universal House of 
Justice. 
Shoghi Effendi said, "We must be like the fountain or spring that is 
continually emptying itself of all that it has and is continually being 
refilled from an invisible source. To be continually giving out for the good 
of our fellows undeterred by the fear of poverty and reliant on the unfailing 
bounty of the Source of all wealth and all good. This is the secret of right 
living." 
- Why are Baha'i Funds necessary? 
/ y 
- How is it a privilege to contribute to a Baha i Fund? 
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8. Funds Chapter 7: Administration 
And as the progress and execution of spiritual activities 
is dependent and conditioned upon material means . . . It is 
the sacred obligation of every conscientious and faithful 
servant of Baha'u'llah who desires to see His Cause advance, 
to contribute freely and generously for the increase of that 
Fund. 
Shoghi Effendi 
9. Universal Participation Chapter 7 
Each Baha'i must work hard to study, teach, serve others in his or her own 
way. Great power comes from the universal participation of all. Every job 
becomes easier with universal participation. Teaching, training children, 
being of service to those in need, or giving to the funds become easier with 
universal participation. 
In the sight of God, it is more important that every Baha'i give a 
penny, than for one individual to contribute thousands of dollars. It is the 
spirit of sacrifice and universal participation that matters. If every 
Baha'i made a daily effort to live the Baha'i life better, this world would 
soon be a new world. Baha’u'llah has written: "So powerful is the light of 
unity, that it can illumine the whole earth." 
In the picture, all the Baha'is in the garden are helping to build the 
Baha'i community. 
- Why is a task easier with universal participation? 
- What happens when everyone works together? 
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9. Universal Participation Chapter 7. Administration 
And now as I look into the future I hope to see the friends at all times in every 
land, and of every shade of thought and character, voluntarily and joyously rallying 
round their local and in particular their national centers of activity, upholding and 
promoting their interests with complete unanimity and contentment, with perfect 
understanding, genuine enthusiasm and sustained vigor. This indeed is the one joy and 
yearning of my life, for it is the fountainhead from which all future blessings will 
flow, the broad foundation upon which the security of the Divine Edifice must 
ultimately rest. 
Shoghi Effendi 
Chapter 8: Local Spiritual Assembly1 
The foundation of Baha'u'llah's Administrative Order is the Local Spiritual 
Assembly. There are no clergy in the Baha'i Faith. The Local Spiritual 
Assembly provides the guidance and direction for each Baha'i community. In 
the future, the Local Spiritual Assembly will become the Local House of 
Justice. Baha'u'llah has commanded: "The Lord hath ordained that in every 
city a House of Justice be established wherein shall gather counsellors to 
the number of Baha (9)." 
Shoghi Effendi further explains this command: " . . . it is of the 
utmost importance that in accordance with the explicit text of the 
Kitab-i-Aqdas, the Most Holy Book, in every locality, be it city or hamlet, 
where the number of adult declared believers exceeds nine, a local'Spiritual 
Assembly' be forthwith established. To it all local matters pertaining to 
the Cause must be directly and immediately referred for full consultation 
and decision. The importance, nay the absolute necessity of these local 
Assemblies is manifest when we realize that in the days to come they will 
evolve into the local House of Justice . . ." 
1. Station 
Chapter 8 
The Baha'i Writings talk of the power, authority and guidance which God 
grants to the Local Spiritual Assembly. Baha'u'llah writes that the Local 
Spiritual Assemblies are "the trusted ones of the Merciful among men." They 
are "guardians appointed of God for all that dwell on earth". Baha'u'llah 
also writes that the glances of God are directed toward this Assembly." 
'Abdu'l—Baha claims that His spirit communicates with any Assembly that 
is firm in the Covenant. 'Abdu'l-Baha writes: "These Spiritual Assemblies 
are shining lamps and heavenly gardens, from which the fragrances of holiness 
are diffused over all regions, and the lights of knowledge are shed abroad 
over all created things. From them the spirit of life streameth in every 
direction. They, indeed, are the potent sources of progress of man, at all 
times and under all conditions." 
In the picture, Baha'fs enter a home. They will elect the Local 
Spiritual Assembly. The lamp in the window lights the garden. The Local 
Spiritual Assembly is like a "heavenly lamp". It sheds the light of 
guidance on the whole community. 
- What is the station of the Local Spiritual Assembly? 
- How is the Local Spiritual Assembly blessed? 
- How is the Local Spiritual Assembly like a lamp? 
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1. Station Chapter 8: Local Spiritual Assembly 
These Spiritual Assemblies are shining lamps, and 
heavenly gardens, from which the fragrances of holiness are 
diffused over all regions, and the lights of knowledge are shed 
abroad over all created things. 
'Abdu'1-Baha 
2. Election Chapter 8 
Once every year, Baha'fs elect the Local Spiritual Assembly. In the 
picture, these Baha'is are praying for guidance before they vote. Then 
they will vote secretly. 
The election of the Local Spiritual Assembly is different from any 
other election. No one is nominated. Names are not discussed beforehand. 
There is no campaigning. The atmosphere in the election hall is silent, 
prayerful and dignified. Shoghi Effendi calls it "that rarefied atmosphere 
of selflessness and devotion". Each adult believer writes down the nine 
names of "those whom prayer and reflection have inspired him to uphold." 
Those nine who receive the most votes form the Local Spiritual Assembly. 
Voting for the Local Spiritual Assembly is the "sacred duty" of every 
Baha'i. We are helping to build the Kingdom of God on Earth. If a Baha'i 
cannot be present at election, he should vote by absentee ballot. 
- How is a Baha'i election different? 
- Why are names not discussed beforehand? 
- Why is campaigning forbidden? 
2. Election Chapter 8: Local Spiritual Assembly 
. . . the practice of nomination, so detrimental to the atmosphere 
of a silent and prayerful election, is viewed with mistrust inasmuch as it 
. . . (will) deny that God-given right of every elector to vote only in 
favor of those who he is conscientiously convinced are the most worthy 
candidates. 
The elector is called upon to vote for none but those whom prayer 
and reflection have inspired him to uphold. 
Shoghi Effendi 
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3. Organization 
—-— Chapter 8 
The election is over. The ballots are counted. The names of the Local 
Spiritual Assembly members are read. In this picture, the new members of 
the Local Spiritual Assembly remain behind. 
The Assembly member who received the most votes calls the first meeting 
of the new Assembly. This is done as soon as possible after the election. 
The Assembly elects its officers at this meeting. This is done by secret 
ballot. Each officer is elected separately. An Assembly member must receive 
at least five votes to be elected. Voting is repeated until the officers are 
elected. 
The officers are: 
Secretary takes minutes of Assembly meetings. The Secretary keeps 
Assembly records. He or she sends letters on behalf of the 
Assembly. 
Chairman keeps the Assembly's discussion going. The Chairman often acts 
as spokesman. 
Treasurer keeps the financial records of the Assembly. The Treasurer 
encourages the local believers to contribute to the local 
Fund. He or she reports on the Fund to the Assembly and at 
the Nineteen Day Feast. 
The Assembly also asks others to assist. It is very important to 
remember that no officer or other individual has any authority by themselves. 
They only carry out the instructions of the Assembly. 
- How is an Assembly organized? 
- Who has authority on the Assembly? 
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3. Organization Chapter 8: Local Spiritual Assembly 
A local Assembly is basically organized when its members 
know who its officers are; when, where, and under what 
circumstances it will meet to conduct its business; what it will 
meet about; and how it will arrive at decisions, maintain a 
record of its actions, and execute its decisions. 
National Spiritual 
Assembly of the 
Baha'is of the U.S. 
4. Consultation 
Chapter 8 
Divine guidance comes to an Assembly through consultation. The Assembly in 
the picture is consulting about a problem. Every Assembly member must be 
free to express his own opinion. Opinions are expressed with love and 
concern for the truth. They are not expressed for selfish reasons. 
'Abdu'1-Baha writes: "The shining spark of truth cometh forth only after 
the clash of differing opinions." 
The Assembly should discuss the problem completely. They should then 
try to arrive at a unanimous decision. If this is not possible, then the 
Assembly should vote on the.matter. The majority decision becomes the 
decision of the Assembly. All must uphold it. Shoghi Effendi has written: 
"There is only one principle on which to conduct the work of an assembly, 
and that is the supremacy of the will of the majority." 
After a decision is made, all must support it. Only in this way will 
the unity of the Baha'i community be preserved. 
- How is consultation different from arguing? 
- Why should everyone support the decision of the Assembly even if they feel 
it is not right? 
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4. Consultation Chapter 8: Local Spiritual Assembly 
The members thereof must take counsel together in such wise that no 
occasion for ill-feeling or discord may arise. This can be attained when 
every member expresseth with absolute freedom his own opinion . . . The 
shining spark of truth cometh forth only after the clash of differing 
opinions. If after discussion, a decision be carried unanimously well and 
good; but if, the Lord forbid, differences of opinion should arise, a 
majority of voices must prevail. 
' Abdu'1-Baha 
5. Responsibilities Chapter 8 
The Local Spiritual Assembly is not a club. It has responsibilities to the 
believers in that community. The Assembly must help the Baha'£s live and 
work in the garden of Baha'u'llah. In the picture, the meeting of the 
Assembly has ended. Several members leave to work with the other Baha’is. 
The Local Spiritual Assembly must promote love and unity among the believers. 
The Assembly must also "extend at all times the helping hand to the poor, the 
sick, the disabled, the orphan, the widow, irrespective of color, caste and 
creed." 
The Local Spiritual Assembly should promote the spiritual education of 
the children and youth. It should also arrange for the regular meetings of 
the Baha'is, especially the feasts and holy days. 
The Local Spiritual Assembly is a loving parent to the Baha'I-.community. 
Any believer who has a problem should turn to the Local Assembly "as a child 
would to its parents ..." Shoghi Effendi goes on to write: "These bodies 
have the sacred obligation to help advise, protect and guide the believers in 
every way within their power when appealed to . . ." 
— Describe the responsibilities of the Local Spiritual Assembly. 
— How can you help your Local Spiritual Assembly to carry out these duties? 
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5. Responsibilities, Chapter 8: Local Spiritual Assembly 
It is incumbent upon them to ... protect at all times the Temple of the Cause 
from ... the onslaught of the enemy. They must endeavor to promote amity and 
concord amongst the friends . . . They must do their utmost to extend at all times 
the helping hand to the poor . . . They must promote by every means in their power 
the . . • means for the education of children . . . They must undertake the 
arrangement of the regular meetings of the friends . . . These rank among the most 
outstanding obligations of the members of every Spiritual Assembly. 
Shoghi Effendi 
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6. Teaching 
Chapter 8 
The most important task of the Local Spiritual Assembly is to plan and 
organize the work of teaching. 'Abdu'l-Baha writes: . . teaching the 
Cause of God must be accorded precedence, inasmuch as it is a matter of 
paramount importance, so that thereby all men may enter the pavillion of 
unity and all the peoples of the earth be regarded even as a single body." 
In the picture, members of the Assembly help other Baha'is bring people 
into the garden. All the peoples of the earth must be brought into the 
garden of Baha'u'llah. This task is the sacred obligation of every 
individual Baha'i. It is up to the Local Spiritual Assembly to make plans. 
It should encourage the believers to pursue teaching. 
If the teaching work moves forward, God will'bless .that community. If 
the teaching work is neglected, the divine blessing will be withheld. 
'Abdu'l-Baha writes: "The teaching work should under all conditions be 
actively pursued by the believers because divine confirmations are dependent 
upon it. Should a Baha'i refrain from being fully, vigorously and 
wholeheartedly involved in the teaching work, he will undoubtedly be deprived 
of the blessings of the Abha Kingdom." 
- What is the role of the Local Spiritual Assembly in teaching? 
- Who should teach? Why? 
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6. Teaching Chapter 8: Local Spiritual Assembly 
When in session it behooveth them to converse, on behalf of the 
servants of God, on matters dealing with the affairs and interests of the 
public. For instance, teaching the Cause of God must be accorded 
precedence, inasmuch as it is a matter of paramount importance, so.that 
thereby all men may enter the pavilion of unity and all the peoples of the 
earth be regarded even as a single body. . • 
Baha'u'llah 
7. Spiritual Education of Children Chapter 8 
The most precious resource in a community is the children. The children 
must be trained and educated. The Local Spiritual Assembly should plan 
classes for the children. In the early years, the children should be taught 
manners, politeness and love. Later, they can be taught the history and 
teachings of the Baha i Faith. They should be taught about the other 
religions. 
In the picture, members of the Local Spiritual Assembly are leading 
children's classes. The Local Spiritual Assembly planned the lessons. 
- Why should the Local Spiritual Assembly be concerned about the spiritual 
education of children? 
- How can you help your Local Spiritual Assembly plan children's classes? 
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Spiritual Education of Children Chapter 8: Local Spiritual Assembly 
Among the greatest of all services that can possibly be rendered by 
man to Almighty God is the education and training of children ... If a 
child be trained from his infancy, he will, through the loving care of the 
Holy Gardener, drink in the crystal waters of the spirit and of knowledge, 
like a young tree amid the rilling brooks. And certainly he will gather 
to himself the bright rays of the Sun of Truth, and through its light and 
heat will grow ever fresh and fair in the garden of life. 
Abdu'1-Baha 
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8. Relationship with Community Chapter 8 
The Local Spiritual Assembly is the authority in the Baha'f community. But, 
the Assembly should be full of loving cooperation with the community. We 
are all workers in the garden of Baha'u'llah. The picture shows Assembly 
members working with other believers in the garden. Shoghi Effendi has 
written: "Let us also bear in mind that the keynote of the Cause of God is 
not dictatorial authority but humble fellowship, not arbitrary power, but 
the spirit of frank and loving consultation." 
The Local Spiritual Assembly should use the energy and talents of the 
believers. Shoghi Effendi "hopes that the Assemblies will do their utmost 
in planning such teaching activities that every single soul will be kept 
busy". 
The community must obey the Local Spiritual Assembly. Everyone should 
follow the decision even if a person disagrees. Unity and harmony are more 
important than individual opinions. 'Abdu' 1-B'aha writes that the community 
"must obey with heart and soul" the decision of the Assembly. "Otherwise 
every person will act independently and after his own judgement, will follow 
his own desire and do harm to the Cause." 
- How should the Local Spiritual Assembly treat the community? 
- How should the community treat the Local Spiritual Assembly? 
- How can the relationship between the Assembly and the community improve 
in your community? 
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8. Relationship with Community Chapter 8: Local Spiritual Assembly 
They should approach their task with extreme humility, and endeavor, by their 
open-mindedness, their high sense of justice and duty, their candor, their modesty, 
their entire devotion to the welfare and interests of the friends, the Cause, and 
humanity, to win, not only the confidence and the genuine support and respect of those 
whom they serve, but also their real esteem and affection . . . They should, within the 
limits of wise discretion, take the friends into their confidence, acquaint them with 
their plans ... and seek their advice and counsel. 
Shoghi Effendi 
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9. Funds Chapter 8 
The Kingdom of God on Earth requires money to build it. It is the privilege 
and obligation of every Baha'i to contribute to the Baha'i Fund. It is like 
placing a brick in the pile. The Assembly plans how to build with the bricks. 
Every brick is important no matter what size. Every contribution is 
important no matter how large. 
The Local Spiritual Assembly may then spend this money on teaching 
projects, educational classes or the needs of the ppor. It may also send 
donations to the National Fund, the International Fund, or the Continental 
Fund. 
- How is a contribution to the Fund like a brick? 
- What can the Local Spiritual Assembly "build" with these bricks? 
- How can you help get more participation in your local fund? 
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9. Funds Chapter 8: Local Spiritual Assembly 
And as the progress and execution of spiritual activities is dependent and 
conditioned upon material means, it is of absolute necessity that immediately after 
the establishment of Local as well as National Spiritual Assemblies, a Baha'£ Fund be 
established . . . The members of the Spiritual Assembly will at their own discretion 
expend it to promote the Teaching Campaign, to help the needy, to establish 
educational Baha'i institutions, to extend in every way possible their sphere of 
purpose. 
Shoghi Effendi 
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Chapter 9: Community Life 
Baha'u'llah came into the world to unite the hearts of all mankind. He gave 
us teachings and laws to show us how to do it. Baha'is put these teachings 
into practice in the Baha'i community. Baha'i community life will show the 
world a new way to live. The more that we live the Bahi'i life, the more our 
Baha'i communities will shine forth in a dark world. 
The Universal House of Justice tells us that if Baha'is are living the 
teachings of Baha'u'llah, their communities will "attract, by their unity, 
their steadfastness, their radiance and good reputation, the interest and 
eventual wholehearted support of their fellow citizens. This is the magnet 
which will attract the masses to the Cause of God, and the leaven that will 
transform human society." 
Let us now look at some of the pieces of Baha'i Community life. 
1. Nineteen Day Feast 
Chapter 9 
The Nineteen Day Feast is at the very heart of Baha'i: community life. Once 
every Baha'i month the believers in the community gather for the Feast just 
as in the picture. This Feast is very important. 'Abdu'l-Baha has written: 
This Feast is a bringer of joy. It is the groundwork of agreement and unity. 
It is the key to affection and fellowship. It diffuseth the oneness of 
mankind." 
The Nineteen Day Feast has three parts. The first part is entirely 
spiritual. It is devoted to readings from the Baha'i Sacred Writings. The 
second part deals with consultation on community affairs. The Local 
Spiritual Assembly makes reports. The believers make suggestions to the 
Assembly. The third part is socializing and sharing of food. 
Only Baha'is should be allowed to attend these Feasts. The purpose is 
to create love and unity in the Baha'i community. 
- How is the Nineteen Day Feast a bringer of joy? 
- Talk about the three parts of Feast. How do they weave together? 
- How can Feast become more exciting in your community? 
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1. Nineteen Day Feast 
Chapter 9: Community Life 
In brief, this is my hope: that the Nineteen Day Feast become the 
cause of great spiritual solidarity between the friends, that it may bring 
believers into the bond of unity, and we will then be so united together 
that love and wisdom will spread from this center to all parts. This 
Feast is a divine Feast. It is a Lord's supper. It attracts confirmation 
of God like a magnet. It is the cause of the enlightenment of hearts. 
'Abdu'1-Baha 
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2. Individual Devotion 
---- Chapter 9 
In the picture it is dawn. The believer is saying private prayers. 
Individual devotion is the heart of the spiritual life of the individual 
Baha'i. The world will not change unless our hearts change. Our hearts will 
not change unless we learn to know and to love God. This can happen through 
private prayer and meditation. 
Baha'u'llah placed great importance on private devotion. In His Book of 
Laws He tells us to pray and read His Writings every morning and evening: 
"Recite ye the verses of God every morning and evening. Whoso reciteth them 
not hath truly failed to fulfill his pledge to the Covenant of God and His 
Testament and whoso in this day turneth away therefrom, hath indeed turned 
away from God since time immemorial. Fear ye God, 0 concourse of My 
Servants." 
Every morning and evening we should privately communicate with God. We 
should pray with the words of Baha'u'llah. Our own hearts will change. We 
will gain the power to change the hearts of others. 
- What happens during private devotions? 
- Why is individual devotion so important? 
- How can you find enough time for private devotions? 
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2. Individual Devotion Chapter 9: Community ufe 
Intone, 0 My Servant, the verses of God that have been received by thee, as 
intoned by them who have drawn nigh unto Him, that the sweetness of thy melody may 
kindle thine own soul, and attract the hearts of all men. Whoso reciteth in the 
privacy of his chamber, the verses revealed by God, the scattering angels of the 
Almighty shall scatter abroad the fragrance of the words uttered by his mouth, and 
shall cause the heart of every righteous man to throb. Though he may, at first, 
remain unaware of its effect, yet the virtue of the grace vouchsafed unto him must 
needs sooner or later exercise its influence upon his soul. 
Baha'u1llah 
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3* Universal Participation chapter 9 
Baha'is have the privilege of tending the garden of Baha'u'llah. Every 
individual has talents and capacities all his own. If the Baha’£ .community 
is to be strong, all the talents of all the believers must be shared. Only 
in this way will there be true unity. 
Abdu 1-Baha wrote: "Consider the flowers of a garden, though differing 
in kind, color, form and shape, yet, this diversity increaseth their charm 
and addeth unto their beauty." How boring it would be if all the flowers 
were the same. If the members of a Baha'i community all work together, the 
beauty of that community would shine forth. As Baha'u'llah has written: 
"So powerful is the light of Unity that it can illumine the whole earth." 
In this picture, the entire community is helping with the work of the 
garden. The elderly help. The children help. Even the old man in the 
window is saying prayers to help. 
- What is universal participation? 
- How can you gain universal participation in your community? 
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3. Universal Participation 
Chapter 9: Community Life 
And now as I look into the future, I hope to see the friends, at all times, in 
every land, and of every shade of thought and character, voluntarily and joyously 
rallying round their local and in particular their national centers of activity, 
upholding and promoting their interests with complete unanimity and contentment, with 
perfect understanding, genuine enthusiasm, and sustained vigor. This indeed is the one 
joy and yearning of my life, for it is the fountainhead from which all future blessings 
will flow, the broad foundation upon which the security of the Divine Edifice must 
ultimately rest. 
Shoghi Effendi 
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A. Observance of Holy Days 
Chapter 9 
Baha'u'llah has brought a new Day in the life of mankind. With this new Day 
is a new set of holy days. These are the Bah£' f Holy Days. Bah*.'*’, should 
not work if possible on these days. 
Naw Ruz (Baha'i New Year) March 21 
First Day of Ridvan (Bah£'u*llah's 
Declaration) 
April 21 
Ninth Day of Ridvan April 29 
Twelfth Day of Ridvan May 2 
Declaration of the Bab May 23 
Ascension of Baha'u'llah May 29 
Martyrdom of the Bab July 9 
Birth of the Bab October 20 
Birth of Baha'u'llah November 12 
Most of the Holy Days are joyous. There is usually a tii 
devotion. Then there is a social time with singing and the sharing of food. 
However, the Ascension of Baha'u'llah and the Martyrdom of the Bab are 
serious and solemn. 
The Holy Days are special times for the Baha'i community. They are 
times for the Baha'i community to come together in love and unity. In the 
picture, one group of Baha'is is observing a solemn Holy Day. The other 
group is observing a joyous Holy Day. 
- What should occur on a Holy Day? 
- How can Holy Days become more of an event in your community? 
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4. Observance of Holy Days 
Chapter 9: Community Life 
. . . according to our Baha'i laws, work is forbidden in our Nine Holy Days. 
Believers who have independent businesses or shops should refrain from working on thesi 
days. Those who are in government employ should, on religious grounds, make an effort 
to be excused from work; all believers, whoever their employers, should do likewise. 
If the government, or other employers, refuse to grant them these days off, they are 
not required to forfeit their employment, but they should make every effort to have th> 
independent status of their Faith recognized and their right to hold their own 
religious Holy Days acknowledged. 
Shoghi Effendi 
5. Spiritual Education 
Chapter 9 
Baha'u'llah has written: "The P.rophets and Messengers of God have been sent 
down for the sole purpose of guiding mankind to the Straight Path of Truth. 
The purpose underlying their revelation hath been to educate all men, that 
they may, at the hour of death, ascend, in the utmost purity and sanctity 
and with absolute detachment, to the throne of the Most High." 
The whole purpose of our lives is to gain a better understanding of 
God's purpose for us. This can only be done by studying the Baha'i Sacred 
Writings. This is true spiritual education. 
The believers can assist each other by having meetings, holding study 
classes, weekend institutes or summer schools. The group in the picture is 
holding a study class. The individual in the picture is educating himself 
in the Baha'i Scripture. 
- What is the purpose of spiritual education? 
- What can you do to further your own spiritual education? 
- What can the community do to further their spiritual education? 
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5. Spiritual Education Chapter 9: Community Life 
There are certain pillars which have been established as the unshakable supports 
of the Faith of God. The mightiest of these is learning and the use of the mind, the 
expansion of consciousness, and insight into the realities of the universe and the 
hidden mysteries of Almighty God. 
To promote knowledge is thus an inescapable duty imposed on every one of the 
friends of God . . . to train the character of humankind is one of the weightiest 
commandments of God, and the influence of such training is the same as that which the 
sun exerteth over tree and fruit. 
' Abdu'1-Baha 
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6. Spiritual Education of Children and Youth Chapter 9 
The children must receive a spiritual education. When we are young we 
acquire our habits and values. This is why we need especially to receive 
a spiritual education. The future itself depends upon the proper education 
of children and youth. 
'Abdu'l-Baha has written: "Among the safeguards of the Holy Faith is 
the training of children, and this is one of the weightiest principles in all 
the Divine Teachings. Thus from the very beginning mothers must rear their 
infants in the cradle of good morals - for it is the mothers who are the 
first educators - so that, when the child cometh to maturity, he will prove 
to be endowed with all the virtues and qualities that are worthy of praise." 
Mothers have the first responsibility in the spiritual education of 
their children. But, fathers and the rest of the community have a 
responsibility. The community should share in the spiritual education of 
children and youth by holding regular children and youth classes. 
- Who are the first educators? Why? 
- Why is the education of children so important? 
- How can you help your community educate the children? 
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6. Spiritual Education of Children and Youth chapter a community ute 
Every child is potentially the light of the world — and at the same 
time its darkness; wherefore must the question of education be accounted 
as of primary importance. From his infancy, the child must be nursed at 
the breast of God's love, and nurtured in the embrace of His knowledge, 
that he may radiate light, grow in spirituality, be filled with wisdom and 
learning and take on the characteristics of the angelic host. 
'Abdu'1-Baha 
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7. Living the Life 
Chapter 9 
The world is tired of words and tired of promises. What the world wants 
and needs is to see and feel love and action. Living the Baha'i life speaks 
louder to others than any amount of words. 
Prayer and meditation is only a part of living the Baha'i life. Putting 
the teachings into practice must follow individual prayer. If every believer 
would do their best to live the Baha'i life, the garden of Baha’u’llah would 
soon bear fruit. Living the life is like working in the garden of ‘ 
Baha'u’llah. 
- Why does living the Baha'i life speak louder than words? 
- What does living the Baha'i life mean? 
- How can you "live the life" better? 
- How can you help others to "live the life"? 
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Living the Life Chapter 9: Community Life 
One thing and only one thing will unfailingly and alone 
secure the undoubted triumph of this sacred Cause, namely, the 
extent to which our own inner life and private character mirror 
forth in their manifold aspects the splendor of those eternal 
principles proclaimed by Baha'u'llah. 
Shoghi Effendi 
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8. Service to the Community Chapter 9 
The highest rank to which a Baha'i can attain is that of a servant. In the 
picture, the Baha'fs are taking food to some shut-ins. 'Abdu'l-Baha is the 
perfect exemplar of the Teachings of Baha'u'llah. He always thought of 
Himself as a servant. His name means "servant of the Glory". The best that 
one could do is to be of service to others. Baha'u'llah has written: 
, . . That one indeed is a man who, today, dedicateth himself to the 
service of the entire human race." 
- How can a servant be higher than a king? 
- What does Vbeing of service" mean to you? 
- How can you be of greater service to the community? 
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8. Service to the Community I Chapter 9: Community Life 
There is no greater result than bonds of service in the Divine Kingdom 
and attainment to the good-pleasure of the Lord. Therefore, I desire that 
your hearts may be directed to the kingdom of God, that your intentions may 
be pure and sincere, your purposes turned toward altruistic accomplishment 
unmindful of your own welfare; nay, rather, may all your intentions center 
in the welfare of humanity, and may you seek to sacrifice yourselves in 
the pathway of devotion to mankind. 
'Abdu11-Baha 
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9. Participation of Women Chapter 9 
The world of the past was ruled by men. Baha'u'llah has brought a New Age 
where women will take their place next to men. When they do, mankind will 
take a giant step forward in its progress. It will be a step toward peace. 
'Abdu'l-Baha has written: "Women must go on advancing; they must extend 
their knowledge of science, literature, history, for the protection of humanity. 
Erelong they will receive their rights. Hen will see women in earnest, bearing 
themselves with dignity, improving the civil and political life, opposed to 
warfare, demanding suffrage and equal opportunity." 
Baha'i communities must pave the way for the equality of men and women. 
They must involve women in all phases of Baha'i community life. In the 
picture, women and men are working side by side. In this way women can 
begin to rise toward the promise of 'Abdu'l-Baha. 
- Why must women advance? 
- What will be the result of woman's advancement? Why? 
- How can women take a more active part in your Baha'i community? 
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9. Participation of Women Chapter 9: Community Life 
Baha'u'llah emphasized and established the equality of man and woman... 
Woman's lack of progress and proficiency has been due to her need of equal 
education and opportunity. Had she been allowed this equality, there is 
no doubt she would be the counterpart of man in ability and capacity. The 
happiness of mankind will be realized when women and men coordinate and 
advance equally, for each is the complement and helpmeet of the other. 
'Abdu'l-Baha 


